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Note on the Gurmukhi text 


The original intention was to have the Gurmukhi text printed in India and subsequently 
incorporated within the complete work. Distance from Dunedin and other complications made 
this plan impracticable and it was decided that the text should be copied by hand. This was 
done by the translator/editor, thus providing a master copy suitable for reproduction. Although 
the result obviously fails to match the neatness of a printed version it may perhaps be claimed 
that it possesses its own distinctive advantage in that it more closely resembles the manuscripts 
from which it has been constructed. 
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INTRODUCTION 
I. CONTEXT 


Rahit and rahit-námás 


'l'hree basic features distinguish a Sikh of the Khalsa: veneration of the Gurus, reverence for 


the Guru Granth Sahib and observance of the Rahit. The first two need no further explanation. 
‘he third, however, is a term foreign to most outsiders, including many who demonstrate a 
perio interest in Sikhs and their faith. It is a category which commonly requires definition 
wore a discussion can proceed, an institution central to the life of the loyal Khalsa Sikh which 
yol receives surprisingly little sustained attention or systematic analysis. 

What then is the Rahit? The Rahit is the code of discipline which all members of the Khalsa 
must vow to observe. Sikh tradition binds Khalsa and Rahit inextricably together, According 
lo well-founded tradition the Khalsa order was inaugurated by Guru Gobind Singh on 
Baisakhi Day 1699. Following the dramatic choosing of the first five members the Guru is 
anid to have initiated them with a form of baptism and then to have promulgated the Rahit or 
vode of discipline which all Sikhs of the Khalsa must thereafter follow.!Sikh tradition also 
wfirms that the Guru restated the Rahit in an amplified form immediately prior to his death in 
1708. At his death the Rahit was sealed. The Lord of the Khalsa had delivered, once and for 
ull, the pattern of belief and behaviour which his loyal followers must thereafter observe. 

‘The reality of the situation is, needless to say, rather more complicated than the tradition 
allows, It is slightly complicated by developments which precede the founding of the Khalsa 
ìn 1699; and it is vastly complicated by those which follow that crucial event. Pre-1699 
nources indicate that a rudimentary Rahit was evolving prior to the founding of the Khalsa; 
contemporary sources fail to deliver an authenticated 1699 version; and post-1699 sources 
demonstrate that much of the Rahit crystallized during the eighteenth century. Post-1699 
nources also indicate that the discipline as a whole has ever since continued to mutate. In 
rosponse to changing circumstances it has predictably introduced items which earlier versions 
luck, amended some which have come to be unacceptable in their original form, and discarded 
others which could no longer be sustained. This should not suggest, however, a process of 
change so radical that the Rahit of today bears little resemblance to its early eighteenth-century 
precursor. Plainly this is not the case. The fact that the Rahit testifies to an ongoing evolution 
quite rightly implies continuity, a continuity which can easily be traced throughout the entire 
history of the Khalsa.2 

Pre-1699 sources do little to complicate the issue because there is little in them which one 
Identifies as typical Rahit material. Attention has frequently been drawn to an apparent 
difference in the spirit and general approach which evidently distinguishes the practice of the 
tenth Guru from the teachings of the first (the so-called ‘transformation of Sikhism’), This 
pa controversy is essentially irrelevant in that the Rahit is recognisably a product of the 
ater period. The early period, best expressed in the Adi Granth collection, is largely 
concerned with the interior discipline of meditation on the divine Name. This particular 
emphasis has ever since remained a conspicuous feature of Sikh belief, and as such it finds a 
place in the Rahit. Ever since the first versions of the Rahit were formally enunciated Khalsa 
Dës have been enjoined to rise at an early hour and meditate on the divine Name. The 
Injunction has, however, become one amongst many. Although it retains a fundamental 
importance the Rahit which was to emerge during the eighteenth century includes much more 
than this Adi Granth inheritance. A few other items evidently derive from the early practice of 
the Panth. Most belong to the period of the later Gurus and to the turbulent decades which 
followed the death of Guru Gobind Singh in 1708. 

It was during the fifty years following the death of the tenth Guru that the earliest extant 
version of the Rahit was committed 1 to writing. This brings us to the rahit-namas, the recorded 
versions of the formalised Rahit.? It has been widely assumed that Guru Gobind Singh 
himself must surely have instructed scribes to prepare copies of the Rahit which he had 


promulgated at the inauguration of the Khalsa. Earlier Gurus had already begun the practice of 
despatching hukam-namds or ‘letters of command' and the tenth Guru had continued the 
practice. Although a hukam-náma might well include instructions of a kind which could have 
been incorporated in a rahit-nama these ‘letters of command! never supplied the comprehensive 
list which constitutes the latter form. No extant rahit-nama can be safely traced to the lifetime 
of the Guru himself. All belong to the years following his death. 

Sikh tradition acknowledges that the earliest rahit-namas may have been recorded after the 
tenth Guru's death, but it does not countenance a significant gap. Several rahit-namas claim to 
derive directly from the words of the Guru himself and if in fact the recording took place after 
he had died the injunctions which they contain express his actual words and authentic 
intentions. Such is the claim lodged by most of the writers responsible for the earliest 
versions. One purports to be the work of the Guru's most trusted servant, a faithful retainer 
who had cared for the Guru during his childhood and who had subsequently remained by his 
side as a close confidant. Another declares itself to be the record of a conversation held with 
the Guru shortly before his death in South India. Three different rahit-namas are attributed to 
Nand Lal Goya, a celebrated poet of the Guru's entourage. ^ 

The earliest of these claimants apparently dates from the middle of the eighteenth century 
(between 1740 and 1765). This is the Chaupa Singh Rahit-náma, attributed to the tenth 
Guru's tutor and aide Chaupa Singh Chhibbar. In its extant form it presents considerable 
difficulties from an orthodox Khalsa point of view, difficulties which seem plainly to explain 
the general neglect which it has suffered. These include the composite nature of the text (it 
incorporates narrative anecdotes and apocalyptic prophecy as well as rahit-nama material); its 
insistence upon traditional deference towards Brahmans (Chaupa Singh was himself a 
Brahman); and its embarrassing involvement in the Devi cult. The neglect is thus 
understandable, but it is nevertheless unfortunate in that no existing rahit-nama carries us 
nearer to the time of Guru Gobind Singh than this work attributed to Chaupa Singh Chhibbar. 
It must be added that its value, though considerable, should not raise too many expectations. 
It emerges almost half a century after the Guru's death and there is insufficient evidence to 
sustain the claim that its rahit-nama portions are the work of the Chaupa Singh who served as 
an intimate member of the tenth Guru's retinue. What this means is that the Chaupa Singh 
Rahit-námá testifies to a later perception of the role of the Khalsa and the duty of the 
individual Sikh. It must also be remembered that it represents the views of a group which had 
once been influential within the Khalsa but which had since become disaffected. 

In spite of these shortcomings the Chaupa Singh Rahit-nàmà can at least be dated and located 
within its appropriate context, and we shall be dealing with it in much greater detail as this 
volume proceeds. Most of the other claimants to an early eighteenth-century provenance are 
more difficult to fix in terms of time or context. It is obviously safe to assume that like the 
Chaupá Siñgh Rahit-námá they do not derive from the period of Guru Gobind Singh and in 
the case of the Nand Lal versions their attribution is obviously contrived. If claims to 
authenticity were to be established it was essential that the relevant text should assert a context 
involving direct dictation by Guru Gobind Singh. Amongst his retainers none would have 
better qualifications as an amanuensis than Nand Lal Goya and he thus became a natural 
candidate for the role of rahit-nama author. The actual texts do nothing to sustain these claims, 
plainly indicating that they belong to a later period. That is the easy part. The difficult part is 
to locate them within the decades (or centuries) following the Guru's death, and to identify the 
groups or individuals who produce them. 

One of these later rahit-namas which does permit cautious conclusions is the work variously 
known as the Prem Sumárag or the Param Sumárag. This particular manual obviously 
belongs to the middle years of the nineteenth century, a conclusion which follows from its 
author's obvious knowledge of the rule of Maharaja Ranjit Singh and from his evident 
nostalgia for that period. The only outstanding question with regard to dating concerns the 
precise time of its composition, whether shortly before the British annexation of the Punjab or 
shortly after that event.” The Sau Sakhian or ‘Hundred Episodes’ also belongs to the same 
period, though in its extant form it probably emerged a decade or two later) Like the Chaupá 


Núgh Rahit-ndmd the Sau Sakhtan combines Rahit injunctions with apocalyptic prophecy. 
An such it was to provide comfort and inspiration to the Kukas in their opposition to the alien 
Brush. 

Much more difficult to place and evaluate are four brief rahit-namas written in verse form. 
“l'wo of these rahit-namas are attributed to Nand Lal; one to a disciple variously called Prahilad 
Rul or Prahilad Singh; and one to Desa Singh, also said to be a contemporary follower of Guru 
(lobind Singh." This cluster constitutes the principal problem associated with the rahit-namas. 
‘heir contents are far too important to be ignored and if we are to trace the growth of the 
Khulsa satisfactorily it seems imperative that these verse rahit-namas should be firmly fixed in 
lorms of time and context. It is, however, impossible to draw adequate conclusions at this 
stage. We can certainly detach all four from their purported origins and thereby bring them 
forward in time. Their language is not that of the period which they claim to represent and the 
kind of verse which we find in them could scarcely be the work of the highly skilled Nand Lal 
(Joya. But how far forward should they be brought? That precisely is the problem and no 
aufficient answer has yet been supplied. 

'l'he same problem also attaches to one of the two remaining earlier rahit-namas. These two 
we both brief collections of injunctions expressed in prose. One of them (another of the Nand 
Lal rahit-namas) is invariably found in association with the Chaupd Singh Rahit-námà and like 
lts dominant colleague can probably be placed in the middle years of the eighteenth century. 
‘I'he second is attributed to Daya Singh, one of the first five Sikhs to be initiated by Guru 
(lobind Singh at the inauguration of the Khalsa in 1699. As with the four verse rahit-namas 
ills prose product can safely be detached from its putative author. A nineteenth-century 
provenance is indicated by the nature of its language, but at this stage any such verdict must be 
n cautious one. 

Whatever their dates and origins these were the forma! rahit-namas which existed when 
vopresentatives of the Singh Sabha reform movement turned their attention to the Rahit late in 
the nineteenth century. Given their interest in restoring the purity of Sikh doctrine and practice 
{| was inevitable that the Singh Sabha reformers should have directed a portion of their zeal to 
{he Rahit and its formal enunciation. Their task was not easy. The legacy of the two 
preceding centuries was a sparse one and much of its content was plainly unacceptable to the 
educated men who led the movement. The Khalsa allegiance of the various rahit-namas may 
Inve been obvious, but so too were their many contradictions and the injunctions which no 
wnlightened product of late nineteenth-century education could possibly accept. á 

One response was to prepare commentaries on the Rahit or on particular features of it, and 
koveral of the works published during the Singh Sabha period belong to this category. A 
prominent example of the genre was Avatar Singh's Khalsa Dharam-Sastra Sanskar Bhag, 
first issued from Lahore in 1894.9 A few years later that most influential of all Singh Sabha 
intellectuals, Kahn Singh of Nabha, published a different kind of response, one which clearly 
signalled the true nature of the problem. 

Kahn Singh's Guramat Sudhakar, first issued in 1901, was a compendium of works relating 
In the person and time of Guru Gobind Singh. Such a collection was bound to include 
muterial relating to the Rahit, but how could the rahit-nama wheat be sifted from the chaff and 
the weeds? Kahn Singh solved the problem by publishing what appeared to be abridged 
versions of the principal rahit-namas. In reality, however, his selections were expurgated 
versions rather than abridgements. Portions which were unacceptable were deleted (as well as 
those which were insignificant) and only those items which matched the reformist philosophy 
of the Singh Sabha movement were retained. Anything which conflicted with that philosophy 
must ipso facto conflict with the original intention of Guru Gobind Singh. As such it must 
surely represent interpolation by an enemy, by a deviant, or (at best) by an ignorant Sikh. 
Purging these excrescences should produce a version of the Rahit much closer to the original 
version than that of any extant rahit-nama. Although this reasoning was not spelt out it seems 
clearly implicit in the procedure adopted by Kahn Singh. 

Other attempts have subsequently been made to utilise the earlier rahit-namas.!0 It is, 
however, a method doomed to fail if the objective is to be a comprehensive statement of the 


11 


Rahit appropriate to contemporary circumstances. This awareness prompted a lengthy quest 
for the definitive rahit-nama, one which would draw into a single agreed manual the various 
injunctions which together constitute the sum total of approved Khalsa practice. Extant 
rahit-namas could contribute to this process, but alone they must be inadequate. Other sources 
had to be used for the details which they delivered; and a consensus had to be achieved with 
regard to inclusion, omission, and the actual form of words. The task was an exceedingly 
difficult one and the final result bears all the marks of committee procedure. It was 
nevertheless achieved after several decades of negotiation, a feat of no mean scale. 

The attempt made during the Singh Sabha heyday was actually a failure. This was the 
manual of Sikh rituals published as Guramat Prakas Bhag Sanskar in 1915, a work which 
incorporated Rahit injunctions within proposed orders for various rites and ceremonies. Its 
failure was implicitly acknowledged in 1931 when the Shiromani Gurdwara Parbandhak 
Committee (which by then had become the dominant voice in Sikh affairs) appointed a 
sub-committee to prepare a new rahit-nama. Although a draft was ready within a year the 
process of discussion was protracted and it was not until 1950 that an agreed version was 
finally published as Sikh Rahit Maryada . ` 
ae brief introductory portion of Sikh Rahit Maryada appropriately offers a definition of a 

IKA. 

A Sikh is any person who believes in God (Aka! Purakh ); in the ten Gurus (Guru Nanak to 
Guru Gobind Singh); in Sri Guru Granth Sahib, other writings of the ten Gurus, and their 
teachings; in the Khalsa initiation ceremony instituted by the tenth Guru; and who does not 
believe in any other system of religious doctrine. n 

The remainder of the manual is divided into two sections, a lengthy 'Personal code' and a 
much shorter 'Panthic code'. The former includes instructions conceming modes of personal 
devotion; gurdwara worship and administration; approved methods of reading the sacred 
scripture; practices which are either enjoined or proscribed; and orders to be followed in the 
conduct of birth and naming-ceremonies, marriage, and funerals. The second section consists 
largely of the order to be observed in conducting the Khalsa initiation ceremony (amrit 
sanskar ). Several basic injunctions are incorporated within this rite as portions of the homily 
delivered to all who receive initiation. The manual concludes with a brief section on penalties 
(tanakhah ) to be imposed for violation of the Rahit. 

Although Sikh Rahit Maryada has stood the test of thirty-five years remarkably well there 
are some predictable qualifications which must be added. For some the problem has been the 
evident fact that whereas the manual defines normative Sikh behaviour operative practice is 
very different. The answer to this particular objection is, of course, that such manuals are by 
definition normative statements and that as such they serve to stabilise religious practice in the 
quicksand world of ignorance and self-interest. A second difficulty is that although Sikh Rahit 
Maryada grapples with the problem of the so-called Sahaj-dhari (or non-Khalsa) Sikh it finally 
fails to provide a satisfactory place for the latter. To this the answer must be that Sikh Rahit 
Maryadd is, after all, a statement of Khalsa practice. It does not pretend to cover the needs of 
the uninitiated who yet regard themselves as Sikhs. 

These are, however, questions which must await later investigation and analysis. The 
purpose of the present volume is to present and examine the earliest of the extant rahit-namas. 
Itis thus to Chaupa Singh and the rahit-nama bearing his name that we now turn. 


A neglected tradition 
Chaupa Singh is one of the Panth's enigmas. Although tradition attributes to him a role of 
fundamental significance in the emergence of the Khalsa he has attracted little attention in the 
intervening centuries. Kahn Singh Nabha expresses a widely-held view: 

Chaupa Singh: This respected person was the tenth Guru's tutor (khidava ) and a loyal Sikh of 

the Satguru. He compiled a rahit-nama which has been extensively corrupted by ignorant 

Sikhs, 

Kahn Singh's two sentences exemplify the treatment which Chaupa Singh has typically 

received. Although it is respectful it is also brief and implicitly discouraging. Chaupa Singh 
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recorded a rahit-nama, but it has been grievously disfigured by careless amendment and 
mischievous interpolation. There is nothing more to say. 

Kahn Singh's dismissive treatment is perhaps surprising, particularly in view of the fact that 
he elsewhere cites passages from the Chaupa Singh Rahit-ndma as if they were safely 
nuthentic and orthodox.!3 He does, however, represent a general view and normal practice. 
‘The rahit-nama attributed to Chaupa Singh may be occasionally quoted, but with rare 
exceptions it and its putative author receive scant attention. 14 This, surely, is surprising. The 
Rahit is absolutely fundamental to the history and continued existence of the Khalsa, and one 
might well have expected that a work claiming to be its first recorded expression would attract 
close analysis. There are, as we shall see, reasons for this neglect, though they are not reasons 
which sufficiently justify it. 

The two principal sources for material relating to Chaupa Singh are the rahit-nama itself and 
another work belonging to the same family tradition. This latter work is Kesar Singh 
Chhibbar's Bansavali-nòma dasan patsahtan da , a chronicle of the ten Gurus and the early 
cighteenth century, written in clumsy Punjabi verse and completed in 1769.15 Details 
concerning Chaupa Singh's family connections are confirmed and supplemented by the Bhat 
Vë multünt sindht.'© These sources identify him as Chaupati Rai, a Chhibbar Brahman 
whose ancestral home was Kariala village in Jhelum District.1? His grandfather Gotam had 
become a Sikh and was followed in this allegiance by his two sons. The elder of the two, Pera 
by name, was Chaupati Rai's father. Praga, the younger son and uncle of Chaupati Rai, 
curned distinction as a soldier serving under Guru Hargobind and fathered a lineage which 
Included several prominent servants of the Gurus.18 

While still a child Chaupati Rai was dedicated by his parents to the service of Guru Har Rai. 
During the period of Guru Tegh Bahadur he was employed as khidava to the infant Gobind 
Singh 9 and according to the rahit-nama he was also entrusted with the task of teaching him 
his Gurmukhi and Takri letters.20 The rahit-nama and the Bansavali-nama both claim that he 
was the first person to receive the new Khalsa baptism from Guru Gobind Singh, 21 a claim 
which must be treated with scepticism. It can, however, be acknowledged that he would have 
footed initiation at some stage and that the name Chaupa Singh would have been assumed at 
this Gme. 

Having identified Chaupa Singh as first initiate the Chhibbar tradition subsequently lodges its 
second claim on his behalf. Kesar Singh briefly describes in the Bansdvali-nama how the 
Guru decided to have the Khalsa code of conduct (the Rahit) codified and recorded. For this 
Important task Chaupa Singh was chosen and was thus responsible for preparing the first 
rahit-nama.22 Shortly thereafter he assisted in escorting the women of the Guru's entourage to 
Delhi where he remained until his death in 1723. This is said to have occurred as a result of a 
fracas in which a Muslim faqir was killed by followers of Mata Sundari's adopted son Jit 
Singh. Sixty Sikhs were arrested with Jit Singh by the Mughal authorities and on Magh sudi` 
4, 8.1780, all were executed. Chaupa Singh was one of the sixty.23 

The Chhibbar tradition that Chaupa Singh was selected by Guru Gobind Singh to produce the 
first rahit-nama is related by Kesar Singh in the following terms. Shortly before the siege of 
Anandpur and its evacuation the Guru responded to requests from his Sikhs by commanding 
Chaupa Singh to write a rahit-nama. When Chaupa Singh humbly professed insufficient 
competence for so weighty a responsibility he was reassured by the promise that the Guru 
himself would inspire and direct the words which he uttered. Dutifully he recorded a 
rahit-nama comprising 1,800 injunctions. A copy was made by a Sikh named Sital Singh 
Bahrupia and taken to the Guru for his imprimatur. A second copy was then prepared by a Sud 
Sikh and this too was certified by the Gum.24 

One of the extant versions of the rahit-nama disputes this account, claiming in an appended 
introduction that the task was undertaken by a group of trusty Sikhs who had been approached 
by others seeking clarification of the Rahit. Having prepared a rahit-nama on their own 
initiative thay presented it to the Guru and secured his ready approval.25 The colophons of all 
the extant versions agree, however, in reserving the honour of having prepared it to Chaupa 
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Singh.26 With this uncertain Support from the extant text Kesar Singh Chhibbar has conferred 
on the Panth the tradition that its first rahit-nama was the work of his relative Chaupa Singh. 

Although there subsequently appeared other rahit-namas claiming to reproduce the Guru's 
actual words the Chhibbar tradition has managed to survive. In 1881 it was resurrected by 
Baba Sumer Singh of Patna in his Sri Gur pad prem praküf and has sustained a fragile 
existence ever since.2 Two related reasons may account for its survival, neither of them 
dependent on the specific claims advanced by Kesar Singh or the extant text. The first is a 
hypothetical argument based on the assumption that ritual behaviour necessarily attracts a 
doctrine of authority. Observance of the Rahit lies at the very heart of the Khalsa tradition and 
loyalty to the tradition requires that contemporary practice should faithfully reflect the Rahit 
actually delivered to the Panth by Guru Gobind Singh. The conviction that the contemporary 
expression of the Rahit corresponds to the Guru's stated intention would be confirmed and 
vastly strengthened if the latter could be established on the basis of an authoritative text. This, 
unfortunately, is not possible, but it is nevertheless entirely natural that a yearning for such 
authority should persist. Under such circumstances any plausible claim that the Guru 
commissioned a rahit-nama must exercise a strong appeal. y 

Deduction proceeding from this sentiment has provided a second reason for the survival of 
the tradition. It has been claimed that, although conclusive evidence is lacking, a decision by 
the Guru to record the rahit in a permanent form may nevertheless be regarded as an intrinsic 
likelihood. This argument begins with the wholly credible assumption that the Guru must 
surely have instructed his followers in the duties of their Khalsa allegiance. The Khalsa was 
plainly intended to be a visibly distinctive order and if anything resembling a formal 
inauguration took place it must certainly have been accompanied by a declaration of the means 
whereby its distinctive identity would be made manifest to all. It can thus be assumed that an 
early version of the Rahit would have been enunciated during the lifetime of the Guru. 

From this first assumption the argument proceeds to a second. An oral presentation, 
however frequent, could scarcely serve the needs of a dispersed and growing community of 
disciples. Something more would be required if the requirements of the Rahit were to be 
effectively communicated. Randhir Singh argues that when the Guru instituted a new rite of 
baptism in order to combat the masands he must certairily have had a rahit-nama prepared in 
order to provide a convenient and permanent record of the new discipline. This would have 
been needed as a manual of instruction for the five-man baptismal teams (jatha) which he 
thereafter sent around the area occupied by his followers.2 Others who might hesitate to 
endorse the specific details of Randhir Singh's argument nevertheless accept the general 
proposition, conceding that the need for a written code of conduct would be at least 'highly 
probable! 29 

In this manner it is argued that a decision by Guru Gobind Singh to commission a rahit-nama 
is, to say the least, a strong likelihood. From this assumption it is but a small step to accepting 
the credentials proffered by the first of the traditional claimants. Some may hold back, but 
others do not: ‘It can certainly be accepted,' writes Piara Singh Padam, ‘that Chaupa Singh 
(martyred in S.1780) must have written a rahit-nama...'30 The tradition lives on. It is, 
however, only the report concerning Chaupa Singh which has thus survived. The actual text 
in its extant form is treated rather differently. As we have already noted Kahn Singh's opinion 
was that the extant text represents a seriously corrupted version of the Chaupa Singh 
Rahit-nama 31 Others even more sceptical suggest that it may be something quite distinct 
from Chaupa Singh's original product. It may be relatively early, but insofar as it purports to 
be the work of Chaupa Singh it is spurious. 3 

Although these opinions are normally stated without supporting evidence it is not difficult to 
deduce what the reasons might be. Five can be identified: 
1. Structure . The first is that the extant text is obviously a composite work drawn from at 
least three different sources. Having begun as a formal rahit-nama presenting a regular series 
of injunctions the text switches to a narrative sequence.33 It subsequently returns to its formal 
presentation of the Rahit,34 but then abandons it again for another extended narrative 
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koquence.35 This concludes the material attributed to Chaupa Singh.36 The actual text, 
however, continues. The manuscripts, having done with Chaupa Singh, proceed with a brief 
prose rahit-nama attributed to Nand Lal? . | 

With this appended contribution the manuscripts finally conclude. Plainly they derive from 
more than one source and the text which they record cannot possibly be regarded as the 
original work of a single writer. Even if the several components of the Chaupa Singh portion 
nre to be accepted as the work of one author this can only be done by arguing that this author 
originally prepared two separate texts, one a rahit-nama and the other a narrative. From each 
of these sources a later compiler might then have extracted two separate portions and recorded 
them as a four-part composite text. In other words, even if the Chaupa Singh material is the 
tüuthentic work of Chaupa Singh Chhibbar one must still postulate a subsequent copyist 
making selective use of the material. On structural grounds it is impossible to regard the extant 
text as the unmediated product of a single author. 

2, Doctrine. A second reason for rejecting the extant text as the unadulterated work of 
Chaupa Singh is presumably the presence of attitudes and injunctions which conflict with 
lwentieth-century orthodoxy. A prominent example is provided by the following item. 

Any Gursikh who is a Brahman should receive twice the service [and consideration that other 

Sikhs receive. He who renders such service] shall earn a double reward. 38 , 
‘he rahit-nama's attitude towards Muslims is similarly unacceptable to orthodox ideals. 

A Gursikh should never touch a Muslim woman. He should never become friendly with a 

Muslim, nor should he trust his word. Never drink water from the hands of a Muslim and do 

not sleep in the company of Muslims. Never trust the oath of a Muslim. . . 3 
‘Ihe notion that Guru Gobind Singh could have sanctioned privilege for Brahmans or the 
vontemptuous ostracising of all Muslims is unthinkable. No work inspired by the Guru could 
possibly include such instructions. If the rahit-nama is truly the work of the Guru's servant 
Chaupa Singh then these injunctions and others like them must surely be later interpolations. 
Conflict with later orthodoxy is also implied in some notable omissions. These include the 
texts failure to mention the pafj kakke (the five K's)“? and the absence of a distinctive 
marriage ritual. . MV T ' 
3, Influence of the Devi cult. The Chaupa Singh Rahit-nama relates, as if it were authentic, 
ihe notorious story that Guru Gobind Singh was persuaded to seek the blessings of Mata Devi 
(the goddess Kali or Durga) on his new Panth by celebrating the traditional hom or 
tire-ritual.^! Although this particular narrative has been omitted by both the SRL and PSP 
copyists the numbering sequence running through the rahit-nama clearly demonstrates that it 
was a part of the version or versions from which they were working. The inclusion of the 
story, though unsurprising in an eighteenth-century Sikh work, inevitably detracts from the 
rahit-nama's claims to authenticity in the eyes of twentieth-century readers. All who share the 
SIngh Sabha inheritance must reject this story as spurious, and with it any claim that the extant 
Chaupa Singh Rahit-nama is reliable as history. . . 

“The Puranic cosmology introduced towards the end of the rahit-nama will presumably fall 
under the same condemnation.^? Although the strong Puranic element in the Chaupa Singh 
Rahit-nama seems plainly to derive from the influence of the Dasam Granth it was generally 
unacceptable to Singh Sabha orthodoxy and would thus be regarded as another reason for 
treating the rahit-nama as dubious in origin or corrupt in terms of its extant text. 

4, Chhibbar interests. A fourth reason which might well be offered by the proponents of an 
interpolation theory concerns the unctuous references to Chhibbar Brahmans which appear in 
both narrative portions of the Chaupa Singh text.3 These are plainly intended to serve a 
family purpose, asserting on behalf of its members a claim to special deference within the 
Panth. Although Chaupa Singh was himself a Chhibbar this could scarcely explain the 
presence of such flattery in an original work commissioned and approved by the Guru. How 
could Guru Gobind Singh possibly inspire or sanction such self-interested claims? ) 

5. Language . Finally there is the language of the rahit-nama. Piara Singh Padam questions 
the authenticity of the extant text on the grounds that its language and style are later than the 
usage current during the time of Guru Gobind Singh. A^ Another feature of the language which 
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might also raise doubts concerning the extant text is its Lahndi impress. It is true that Chaupa 
Singh came from a Lahndi-speaking area. It is, however, unlikely that a key work prepared 
in the darbar of Guru Gobind Singh and under his supervision would have used Lahndi forms 
so freely or incorporated elements drawn from Pothohari. One might well have expected the 
Punjabi to be more strongly Majhi or Doabi, with a possible tendency towards Braj. The 
Lahndi content of the language suggests either a work composed in the area north-west of 
Lahore or one which was subsequently revised there. 

These five objections constitute the case which may be made against accepting the extant text 
as a rahit-nama prepared by Chaupa Singh Chhibbar under the direction of Guru Gobind 
Singh. In one respect the work is regarded as highly commendable. More than any other 
rahit-nama it demonstrates a conscious dependence on the sacred scriptures, a dependence 
illustrated by frequent quotation from both the Adi Granth and the Dasam Granth.45 This 
alone, however, cannot establish its credentials. The consensus opinion thus appears to be 
that the text's claim to authenticity must be rejected. The only major disagreement lies beyond 
this common acceptance. Whereas some regard the extant text as a seriously corrupt version 
of an authentic Chaupa Singh original, others tentatively suggest that it may have nothing at all 
to do with him. A 

The truth of the matter appears to be rather more complex than either of these simple 
explanations, and the challenge which it presents is unavoidable. If the extant text is to yield 
any information of value it is obviously essential that we unravel this complexity, 
endeavouring thereby to locate the text's various components in terms of date, place, and 
intention. A prior issue involved in this unravelling process is the family background to which 
reference has already been made. The first step in our analysis must therefore be an 
examination of this background and of the distinctive tradition which it had evidently 
developed during the first half of the eighteenth century. 


The Chhibbar connection 
Chaupa Singh was a Brahman of the Chhibbar gor, a descendant of Gotam Chhibbar and 
member of a family which exercised considerable influence during the period of the later 
Gurus. This influence was to dwindle into insignificance during the turbulent years following 
the death of Guru Gobind Singh in 1708, leaving its heirs with memories of a lost eminence 
and with a dismayed contempt for the Khalsa leadership of the mid-eighteenth century. The 
decline in Chhibbar fortunes during the eighteenth century is important, for it was to mould the 
distinctive Chhibbar tradition which informs much of Chaupd Singh Rahit-nama. 

The Chhibbars are a Jammu got and Gotam was a resident of Kariala village in the 
neighbouring Jhelum area. He produced the following lineage“6: 


Gotam Narayan Das 
Pera Praga Sarasvati = Aru Ram 
Chhute Mal Chaupa Singh Dvaka Das Kirpa Ram Datt 
Gval Das Hardyal Daragah Mal Hira Mal 
T Rai mo Dharam Chand Mati Das Sau Das Jati Das 
Gurbakhsh Singh Sahib Chand 


Kesar Singh Chhibbar 


Many of these names appear in the extant text of the Chaupd Singh Rahit-námá and it requires 


only a cursory reading to recognise the self-conscious Chhibbar awareness which has prompted 
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thelr introduction. This is particularly marked in the two narrative sections, both of which stress 
ihe devoted loyalty of Chhibbar Brahmans to the later Gurus and the trust which the Gurus 
{stowed on them in recognition of their services. Chaupa Singh himself is cast in a role vastly 
more exalted than that of a mere scribe. Together with another Chhibbar he is responsible for the 
tonth Guru's early education;^? he plays a leading part in assisting the Guru during the first 
veremony of kes baptism and is himself the first initiate; he is always at hand as an 
amanuensis“? and as the closest of the Guru's personal servants;°° and finally he is the one 
chosen above all others as worthy to record the Khalsa Rahit.51 

‘These claims may or may not be true. The issue which concerns us at this point is the extent to 
which they contribute to a Chhibbar reputation for faithful service and nearness to the Guru. 
‘This, plainly, is their intention and the message is repeatedly reinforced by laudatory references to 
niher Chhibbars, scattered through the narrative portions of the text. The list is as follows: 


ChS section Nos. 


Daragah Mal and Hira Mal? 
— servants of the seventh Guru 171, 584 
Mati Das and Sati Das 
— loyal servants of the eighth and ninth Gurus 171, 584 
— accompany the ninth Guru to martyrdom 159, 162, 265 
irpa Ram 
ge rds the tenth Guru Persian 158 
Devi Das 
— delivers daily homilies in the darbars 
of the ninth and tenth Gurus 158, 174 
— prominent in conducting the funeral obsequies 
for the ninth Guru 167 
— determines the auspicious time for the tenth 
Guru's consecration 169 
— commanded to find Brahmans for the fire-rimal 209 
— comforted by the Guru 236ff 
— expounds the ancient scriptures 615 
Sahib Chand and Dharam Chand 
— appointed to high office by the tenth Guru 170-173 
— participate in administering the first kes baptism. 179 
— included in a group of prominent Sikhs 573 
Dharam Chand (separate mention) 
—instructed to promulgate edict against masands 186-188 
—consulted by the Guru 236 
— praised and reassured by the tenth Guru 583-586 
— asked to deposit money in the treasury 599 
— questions the Guru concerning the Khalsa 604 
— summoned to record a mystic revelation 612 
Gurbakhsh Singh 
— commissions a copy of the rahit-nama 643 


Itis an impressive list, one which becomes ail the more impressive when the references are 
read in full and the actual ranks of individual Chhibbars are noted.33 Four of them (Daragah 
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Mal, Mati Das, Sati. Das, and Sahib Chand) served as divans under the later Gurus, 
apparently establishing a family monopoly of the highest position in the Guru's administration, 
The effect of the writer's strategy is further enhanced by the paucity of references to other 
Sikhs. Kirpal Singh, maternal uncle of the tenth Guru (and a patron of the Chhibbars), is 
mentioned in four places, but the few others who fleetingly appear are limited to one or two 
notices. The message is clear. The Chhibbar family (so it is claimed) possesses a record 
unparalleled for its faithful service to the Gurus and this record demands recognition. 

The various individuals and incidents noted in the Chaupa Singh Rahit-nama also appear in 
that other product of the Chhibbar tradition, Kesar Singh's Bansavali-nama dasan patsGhidn 
da. The two versions of the tradition do not always correspond in terms of detail, but the 
general resemblance is nevertheless close and there can be no doubt that the Bansavali-nama 
shares a common source tradition with the narrative portions of the Chaupa Singh 
Rahit-nama. The two works overlap in terms of content and correspond completely as 
Chhibbar manifestos. This is scarcely surprising. Kesar Singh was the son of Gurbakhsh 
Singh Chhibbar, identified in the colophon of the surviving Chaupá Singh Rahit-namá 
manuscripts as the person who commissioned the recording of the extant text. 

According to its own testimony the BansZvali-nama was begun in Jammu City on Savan sud? 
14, S.1826, and completed in the remarkably short space of two months on Asu sudf 11, 
$.1826.55 If this claim is correct (and it presumably refers to a final copying of an earlier draft) 
the work reached its final form during the monsoon months of 1769.56 As its complete title 
indicates the Bansavali-nama purports to be a chronology of the ten Gurus. It comprises 
fourteen sections, one for each of the ten Gurus with the remaining four allocated to Banda, Jit 
Singh, Mata Sahib Devi, and sundry contemporaries. Its rambling poetry consists of 2563 
stanzas, unevenly distributed over the fourteen sections. For his sources Kesar Singh used a 
Bala janam-sakhi, the Bachitra Nátak, a vahT from the tenth Guru's treasury, Puranic 
traditions, and abundant hearsay.57 

In his introduction to the published text of the Bansdvali-ndmàá Rattan Singh Jaggi draws 
attention to several features of the work.58 Two of these are of particular interest with 
reference to the attitudes and material which it shares with the Chaupa Sirigh Rahit-nama. First 
there is the clumsiness of its historical method, a style which lacks order and balance. 
Numerous dates are given, but many of these cannot be checked and like some of the author's 
claims they are often open to doubt. This is a feature which one expects to find in a work 
informed by family bias and extensively based upon hearsay. Jaggi acknowledges, however, 
that the work may contain trustworthy information which is available nowhere else, a view 
which Dr Ganda Singh confinns.?? The same cautious approach must be applied to those parts 
of the Chaupa Singh Rahit-nama which deal with past history. It would be rash to read them 
uncritically; and it would be unjust to dismiss them out of hand. 

Information of this kind, however, is not the principal contribution offered by the Chaupa 
Siñgh Rahit-náma. lt is not the historical past but rather the contemporary present which it 
most usefully conveys. This leads us to a second point made by Rattan Singh Jaggi. Kesar 
Singh, in dealing with what he viewed as the dire circumstances of the contemporary Panth, 
identifies four varieties of Sikh - the Didari, the Mukara, the Maiki, and the Murid. These four 
categories are obviously drawn from the shared Chhibbar tradition, for they also appear in the 
Chaupá Singh Rahit-nima and will require our closer attention in that context. The message 
communicated by this fourfold division of the Panth is that disarray has increasingly overtaken 
the Panth during the course of the eighteenth century and that worse is yet to come D The 
latter sections of the Bansavali-nama are shot through with pessimism, implicitly contrasting 
the qualities of Chhibbar service with the shameless deceit of those who dominate the Khalsa 
during the middle years of the eighteenth century. It is a view which comes through even more 
strongly in the Chaupa Singh Rahit-náma. In the Bansavali-nama the Chhibbar verdict is 
iid with detail, The rahit-nama, ignoring much that is superfluous, projects it in sharp 

ocus. 

The relevance of the Chhibbar tradition is most obvious when we are dealing with the 
narrative portions of the Chaupa Sirigh Rahit-nama. This does not mean, however, that it is 
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Irrelevant with regard to the two sections which formally enunciate the Rahit. It is important to 
these Rahit sections for at least two reasons, the first of them one which helps us clarify the 
true nature of the rahit-nama. We have already noted its pro-Brahman injunctions as one of the 
features justifying the claim that the extant text has been interpolated.92 In the light of the 
tahit-nama's Chhibbar impress this claim must be treated with caution, The Chhibbars were 
self-consciously Brahman and items which accord with this attitude should probably be 
regarded as natural features rather than as interpolations. 

A second reason for relating the Chhibbar tradition to the Rahit sections is that it provides 
algnificant assistance in locating and dating these sections. The extant text may be composite in 
origin, but the person who drew its various components into a single manuscript must 
obviously have selected material which met with his approval. This means that the extant text 
#tands, in its own right, as testimony to the views of the person who contrived it and of those 
who subsequently arranged for it to be copied. The narrative portions of the text confirm and 

reatly extend the information briefly stated in the colophon. They identify the extant text as a 
Chhibbar product recorded soon after the middle of the eighteenth century. This does not 
necessarily identify the actual origin of the rahit sections, but it does demonstrate that for one 
#cction of the Panth they were regarded as authoritative during the middle years of the 
vighteenth century. This is a substantial gain. 


IL TEXT 


Manuscript copies of the Chaupa Singh Rahit-namá 

Manuscript copies of the Chaupá Singh Rahit-nama are exceedingly rare and it appears that no 
manuscript from the eighteenth century now survives. This scarcity presumably reflects the 
long-standing doubt attached to the text's credentials. It may also derive from the subsequent 
nppearance of the briefer rahit-namas combining crisp presentation with the same insistant 
claims to authenticity.63 The lengthy Prem Sumarag has suffered a fate similar to that of the 
Chaupa Sigh Rahit-náma. 

Although efforts have been made by various organisations and individuals to locate and list 
extant Punjabi manuscripts it is evident that by no means all have yet been brought to light. 
Private collections and small gurdwaras still hold manuscripts which appear in no list or 
catalogue and it is possible that such owners may yet produce additional copies of the Chaupa 
Siñgh Rahit-náma. It is obvious, however, that the number can never be substantial. Indeed 
the number of extant manuscripts has recently declined. Until mid-1984 an eighteenth-century 
manuscript was held by the Sikh Reference Library in Amritsar. The Sikh Reference Library 
was housed in the Golden Temple complex and when the Indian Army launched its Operation 
Bluestar assault on the complex in June 1984 the library suffered serious damage. Amongst 
the many manuscripts destroyed on that occasion was the only surviving eighteenth-century 
manuscript copy of the Chaupd Sifigh Rahit-náma. 

The Sikh Reference Library manuscript was one of only four located during the preparation 
of this text and translation. Two of those which survive are held by research libraries in 
Amritsar and the fourth is accessible through a published edition. All four record (or recorded) 
the composite four-part text narrative. The destroyed manuscript and the two surviving library 
copies append the prose Nand Lal Rahit-nama, and it seems likely that the same also applies to 
the source of the published edition. 

The published edition is the version included in Piara Singh Padam's collection entitled 
Rahit-náme and discussed below as the PSP text. Another version appears in a cyclostyled 
document edited by Shamsher Singh Ashok and issued privately in October 1979 under the 
title Gurit: Khàlse de Rahit-name. This latter version is unsupported by any description of its 
origin or by satisfactory evidence that it represents a faithful copy of the actual manuscript. It 
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has accordingly been omitted from the analysis which follows. 
1. The Sikh Reference Library text (SRL) 
The manuscript destroyed during Operation Bluestar was one of two copies which dominate 
the text presented in this volume. Prior to its destruction the manuscript was catalogued as 
number 6124 in the Sikh Reference Library. Fortunately a copy was made and carefully 
checked during the preparation of this text and translation. (A photocopy of this hand-written 
copy has been lodged with the library of Guru Nanak Dev University, Amritsar.) The version 
which the manuscript recorded was extensively used in determining the Gurmukhi text and the 
description of the manuscript which follows was written in draft before the assault on the 

Golden Temple took place. 

The SRL manuscript owed its considerable distinction not merely to its eighteenth-century 
origins but also to the fact that it was explicitly identified in terms of date and place. The 
colophon which concluded the complete manuscript stated that it was copied in Jind City and 
completed on Chet sudf 14, S.1821 [1765 A.C.].6 There is no reason to mistrust this 
claim. The appearance of the manuscript (both paper and script) was compatible with it and a 
comparison with other versions (particularly the PSP text) strengthens the impression of an 
eastern Punjabi copying material from the western Punjab. Whereas the PSP text remains 
generally faithful to .Lahndi and Majhi usage, the Sikh Reference Library text tended 
occasionally to slip into eastern forms.6 

The manuscript held by the Sikh Reference Library comprised 112 folios, each of them 175 
mm. wide and 130 mm. from top to bottom. At some stage the folios had been cropped. This 
was evident from the fact that trimming had éut through some of the folio numbers. The first 
eight folios were unnumbered, and all eight were blank except for brief entries on the obverse 
sides of the first and sixth, and the reverse side of the seventh. On the obverse side of the first 
folio the accession number 6124/2472 and brief table of contents had been entered, 
presumably when the manuscript was received into the Sikh Reference Library. The number 
6124 had been written again on the obverse side of the sixth blank folio; and on the reverse 
side of the seventh folio the copyist had practised his hand by writing most of the letters of the 
Gurmukhi alphabet in sequence. 

These eight folios were followed by 104 numbered folios bound in ten fascicles of ten folios 
each plus four terminal folios.© The text of the Chaupa Singh Rahit-námá began on folio la 
and continued through to line 8 of folio 96b. The Nand Lal Rahit-nam2 commenced in the 
same line and concluded as line 8 of folio 104a. On folio 104b a later, cruder hand had 
inscribed a few lines from a savayyd. The manuscript had been bound with cloth and the cloth 
had subsequently been covered with paper. Pasted on the inside of the rear cover was a 
five-line fragment from a manuscript copy of a Bala janam-sakhi. The binding was broken 
and some folios were loose, but the manuscript was otherwise in excellent condition. Its paper 
was desi, well preserved but obviously old enough for the $.1821 date inscribed in the 
colophon. 

Up to folio 30 each side had eight lines of script: Folios 34, 37 and 58 also had eight lines on 
each side and folio 100b had ten. The remainder had nine lines per side until the text finally 
concluded on the eighth line of folio 104a. Each line had 20-30 letters (normally 23-25). The 
copyist's ink, a dense black throughout most of the manuscript, weakened towards its 
conclusion. 

The script was generally clear and well-formed, although it tended (like the ink) to deteriorate 
towards the end of the manuscript. The points at which uncertainty occurred were usually 
instances where two Gurmukhi forms closely resembled each other. Pairs which were 
sometimes difficult to distinguish were t/bh, th/b, gira, thir, almi, and kulbh. 

Normal conventions for the period were observed in word and sentence formation. The 
ending of each sentence, injunction, or item in a list was marked by do dande (two vertical 
strokes), but there were no other breaks within each line of script. Words were run together 
and divided at the end of each line without regard for syllable construction. If a line-ending 
occurred immediately before a kanna the latter was represented by a small circle inscribed in 
the right margin. Whenever the same letter terminated a sentence it coalesced with the first 
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oe was the abbreviated rara (r ). It was, however, used with greater 


: A ite d 
L 1d find in modern Gurmukhi. The nasal tippt, by contrast, was use 
lis pan y ran madem pronunciation requires. The adhik signifying duplication was not 
te inci jt L ords, phrases, complete 
Ti ist' cipal weakness was a tendency to omit letters, words, piu A 
WEE He had, however, taken me trouble ba Aka On ee 
i i issi ing them in the margin (no 
rectified many of his omissions by recording i it a AA marein) 
in the text to indicate the actual location of the mistake.” Lette » 
all been omitted as he moved to a new line were normally missed in the revision 
Pwo omissi i i idently the result of carelessness and 
T were particularly conspicuous, one evidentiy ° 1 
dis ler pessum deliberate. The careless omission, ena m has accra Which 
1 i i i ing : Ye sta 
were obviously incorporated in an early version of the Fu up: Singh text Ar ome sage e 
after it was first compiled the Chaupa Sirigh text was ke L f segona ranging OM 
i to lengthy paragraphs. These were numbe in a sequi 
pea Fom 1 5 ei T0 This, however, was evident only from the second and Las of 
the two major versions (the GNDU manuscript). The SRL manuscript recorded only a d 2r 
ihe section numbers. This it did erratically as far as number 40 on foio Ta leng yep men 
i olio A 
followed until the sequence was resumed at number on min Thie paucin s 
i i hy gaps until it finally terminated with n A 
interrupted sequence continued with lengthy g: h th nomber SEO 
i lio 72a but soon ended with number 11 on fol 
on folio 71b. À second sequence began on fo led with amber EE 
7 i ith the consistently numbered sequence of the later 
a Dial of the numbers which were included in the SRL text were actually 
Koener major omission was probably ee den ech Teva ri esee 
from the complete numbering sequence that when the num sere firer added ME RA 
i hich may well have seemed offensive to the opyist. d 
degen how Guru Gobind Singh was allegedly persuaded to seek he blessings of Mai a 
issioni itual.7! The SRL copyist (or an earlier version on whi 
by commissioning a kom fire ritual. aka Mich Í apa ME 
i i precedes and fo L 
was dependent) omitted this story together with ma eria gue Lanes es ana ie ora 
actual break occurred in line 5 of folio 43b at the conclu ) Ee 
i f section 246. It was immediately evident c 
orgon fan rone boue ist recorded the number 183 at the end of its 
reduction of the text had taken place as the copyist recc d LEa is Cole 
i i i d number 250 on folio 44b. The PSP an 
appropriate section on folio 43a an [ c E eria 
i though not in precisely the same way 1 ; 
manuscripts also omit the Devi story, | pè ea dd eE 
ition to his recurrent omissions the copyist also erred 1 ly 
e pe no right to be included. This ranged from simple dittography to the Sate 
sentences and the mistaken insertion of four ee En x bici ai is p "d 
i ellow substance had been used to obliterate thern. c v 
ee but in each case the sequence was correctly restored on the succeeding folio. 
Nanak Dev University text (GNDU ) . . : 
Seel TEE of the Chaupa Singh/Nand SE text is par a s Meer E 
i i i ity, Amritsar. Manu n ( 
in the possession of Guru Nanak Dev Universi! ine RENE. 
iversity's li sists largely of a copy of the two works. The si gi 
Pe en Khani and the Jur in which he completed his work as $.1913 [1856-57 
74 here he performed the task is not named. _ oe 
KSE Ze Gees: two separate collections, ne together EU SE Kr 
jon i i lier manuscript which was evi n 
The first portion is obviously part of an ear] d E DA UIS 
ivi is i i bers. In its present form manuscript 
divided. This is evident from its folio numi sea Era oaen to (ello 271. 
commences with a folio numbered 144, initiating a sequence ' Le al rhen 
i i f the composite manuscript comprises a variety o > n 
ai pa P discourses: It concludes with the Hazar-nòma SE can Nanak A 
discourse with Rukandin (ff.266b-269b), and the Nasihat-ndmà (ff.270a-271a). Folio 
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blank and is followed by three more blank folios, all with margins ruled as for the remainder 

of the section. ` 

After these blank folios the portion containing the Chaupa Siàgh and Nand Lal rahit-namas 
begins. The break is clear and distinct, marked by a change of paper and hand. This latter 
portion is itself a composite product comprising two pagination sequences: 

a) The first sequence, which consists of twenty folios, initiates the Chaupa Singh 
Rahit-nama. The first folio, recorded in a different hand from the remainder, has 
evidently been written at a later date to replace a lost folio. 

b) Ar the end of folio 20b the text continues without any intervening space, but a 

new hand appears and a fresh numbering sequence begins with another folio 1. 
This second sequence (obviously the work of Hariman Singh Khatri) proceeds 
through to the colophon on folio 208a. 

The second sequence continues the Chaupa Singh Rahit-n@m@ and carries it to its conclusion 
on folio 177a. Folios 177b-195a record a metrical account of the inauguration of the Khalsa, a 
work which appears to be of Chhibbar provenance but does not form a part of the extant 
Bansavali-nama. This is in turn followed by the Nand Lal Rahit-nama (folios 195a-208a) with 
which the sequence finally concludes. Two blank folios follow the colophon, succeeded by 
five unnumbered folios in praise of the Gurus. Six blank folios conclude the entire collection. 
The paper used for these six terminal folios corresponds to that of five blank folios at the 
beginning of the collection. 

Each folio is 108mm. wide and 82 mm. from top to bottom. The first twenty folios of the 
Chaupa Singh section have seven to nine lines per side of each folio (usually eight). The 
second sequence almost always has eight lines per side. In terms of script and general 
presentation GNDU is even neater and clearer than SRL. The entire manuscript is bound in 
leather-covered cardboard, slightly damaged on the front and considerably dilapidated at the 
Tear, 

Although the GNOU manuscript is almost a century later than the SRL version it supplies, 
in other respects, a much more satisfactory text. It is complete; it sustains the numbering 
sequence throughout the entire Chaupa Singh Rahit-náma ; and it is recorded with much 
greater care than its predecessor. In spite of its significantly later date GNDU generally 
Corresponds with the SRL text, and whenever the two diverge it is the GVDU reading which 
almost invariably commands acceptance. The GNDU copyist is careful where his SRL 
counterpart was frequently lax. Problems, which abound when one is limited to SRL, are 
quickly settled when the GNDU text is consulted. 

For this reason the text presented in this volume is essentially that of the GNDU manuscript. 
Occasionally a SRL reading has been preferred, but such instances are rare. The more 
important of the variant SRL readings are, however, recorded in footnotes and its text is 
invaluable as a means of confirming the substantial reliability of GNDU. Without the 
testimony of SRL we should necessarily regard the comparatively late GNDU version with 
considerable suspicion. 

3. The Khalsa College text (KhC ) 

The Sikh History Reference Department of Khalsa College, Amritsar, holds a modern 

transcription of the combined Chaupd Siñgh /Nand Lal text (manuscript no. SHR 277)./? The 

transcription has been rather roughly made in an ordinary school notebook. A letter dated 

20/6/41 pasted inside the front cover indicates that it was copied in 1941 from a manuscript 

held by Gurdwara Takhat Sri Damdama Sahib, Talvandi Sabo (Bhatinda District). 

The text recorded in the Khalsa College notebook is very close to SRL - so close that it might 
well be a direct copy.” There are numerous minor inconsistencies (such as a tendency to 
convert nannd (n ) into nānā (n ), but almost all of these could be expected from an inexpert 
copyist (and it is clear that the person who copied the Khalsa College text was indeed 
inexpert). Obvious errors of the SRL text are replicated in the Khalsa College copy, clearly 
aligning it with the SRL, and distinguishing it from the other two versions.?? The one 
significant difference is that the Khalsa College transcription lacks the reference to Jind City 
and S.1821 with which the Sikh Reference Library manuscript concluded, This may mean that 
the latter is an early copy of an even earlier text which was still held at Damdama Sahib in 


22 


1941. Alternatively it may mean that the manuscript which was in the Sikh Reference Library 
was in fact the Damdama Sahib manuscript, transferred to Amritsar after 1941. By accident or 
Inexplicable intention the Khalsa College copyist may have neglected to transcribe the final 
colophon. 
4. The Piara Singh Padam text (PSP) , 
The third of the Chaupa SiñghiNand Lal texts is currently accessible only through a 
sparsely-annotated published edition. Both the Chaupa Siñgh Rahit-nama and the prose Nand 
Lal Rahit-ngma appear in Piara Singh Padam's selection of rahit-nama texts entitled 
Rahit-name JB In the introduction to his volume the compiler includes a brief note describing 
the various manuscripts which he used in preparing his selection. The portion of this note 
which, at first sight, seems to relate to his Nand Lal prose text is as follows: 
The early rahit-namas of Bhai Nand Lal and Bhai Prahilad Singh were obtained from the house 
of a granthi living in a village near Anandpur . . 19 Cr, nud 
It seems likely, however, that this refers to the Prasan-uttar and the Tanakhah-nima , both 
attributed to Nand Lal and reproduced in Piara Singh Padam's collection."? The Nand Lal 
prose text which other manuscripts attach to the Chaupa Singh Rahit-nama was probably 
uttached to the Chaupa Sirigh text transcribed by Piara Singh Padam.®! If so, both are 
covered by the following nate: f 
A manuscript of the Bhai Chaupa Singh Rahit-nama was formerly in the possession of a 
Chhibbar family of Gujrat (Pakistan]. A copy of this dated 1764 A.C. is held by the Sikh 
Reference Library, Amritsar (no. 6124). A copy was in the possession of Giani Kamail Singh 
of Amritsar, and from this a copy was made by Bhai Randhir Singh. This is the text which has 
been used. A 
It seems safe to assume that Piara Singh Padam has transcribed and published the copy made 
by Randhir Singh, at least in the case of the Chaupa Siñgh Rahit-namà . His text is certainly 
not a copy of SRL and the sequence of names which he gives in his introductory note seems 
clearly to imply that he is using the latest version rather than the predecessor once held by 
(liani Karnail Singh. This much seems clear. There are, however, some important questions 
which are left unanswered: , ' . 4 
a) What is the source of the information concerning a €hhibbar family manuscript formerly 
held in Gujrat? 
b) Where is this Gujrat manuscript now? : d 
€) When Piara Singh Padam writes that the Sikh Reference Library. manuscript is a copy of 
this’ version (is dT ik kdpT ) does he mean a copy of the Chaupd Singh Rahit-nama in the 
general sense, or is he referring specifically to the Gujrat manuscript? If the latter, what is the 
source of his information? i 
il) In what manner did the Karnail Singh manuscript relate to SRL? er A 
lt should also be noted that Padam's brief survey of Chaupa Singh Rahit-nima manuscripts 
makes no mention of either GNDU or the one held by the Khalsa College Sikh History 
Research Department, nor does it refer to the Damdama Sahib original from which the latter 
was copied in 1941. . . . 
Although Piara Singh Padam's treatment fails to cover these issues a certain amount can be 
deduced from a comparison of his published text with GNDU, SRL , and the Khalsa College 
manuscript. Whereas these three manuscripts present texts which are closely analagous, the 
PSP text is distinctively different. All four can be regarded as representatives of a single extant 
text, for they all incorporate the same fourfold pattern. There are, however, numerous variants 
distinguishing the PSP text from the other versions. Four of the variants which deserve 
notice are the following: , À 
4) The PSP text commences with an introductory prologue which the other manuscripts 
lack.83 This prologue offers an account of the rahit-nama's origin which conflicts 
with that of the manuscript's colophon. 34 It has obviously been appended to an 
earlier version of the text. L. Ç ; 

b) The PSP text lacks the erratic passage comprising sections 113-116 which occurs 
in the other three manuscripts. 
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c) Like the SRL and Khalsa College versions the PSP text omits the portion 
which includes the account of Guru Gobind Singh's alleged hom ceremony 
(194-247). It also omits the lengthy series of anecotes illustrating the condign 
punishment awaiting those who oppose or defame the Guru (248-280). In this latter 
respect it differs from all three of the other versions. 

d) Whereas the PSP version concludes with the colophon, the other manuscripts 
append a supplement. This supplement adds further comment concerning the coming 
anarchy and records a blessing which the Guru allegedly bestowed on the 
descendants of a certain Bhai Mittu.85 
The PSP text is slightly shorter than the other three, for in addition to the material noted 

above under (b)-(d) the text represented by the other three manuscripts is more prone to minor 
supplements. The word-count, however, is not important. What matters is that a comparison 
of the two texts plainly suggests a certain relationship and a clear priority. The overwhelming 
dominance of their common material indicates a common Source, one in which the four major 
Chaupa Singh components had already been brought together. Indeed, as we have noted 
above, it is probably safe to assume that the manuscript utilised by Piara Singh Padam also 
included the Nand Lal prose rahit-nama and that one can accordingly recognise a common 
source comprising five major components. The differences are nevertheless important. They 
signal a divergence, one which will require closer analysis in a later section.36 At this point it 
is sufficient to note that the language and glosses of the PSP version mark it as a later 
recension than the main text recorded in the other three manuscripts. 


The origins of the Chaupa Singh/Nand Lal text 

An on of me available E thus indicates shared dependence on a single five-part 
source, together with some significant variants. The sequence whi 

uM Wil q which has emerged may be 


Section GNDU . SRL KhC PSP 
i d numbers folio nos. folio nos. folio nos page nos 
introduction - - - - 68-70 
Rahit-nama (Chaupa Siñgh) 1 1-156 (1a-20b la-34b 1a-22b 70-87 
(1a-48b 
Narrative (Chhibbar tradition) I 157-188 48 k E 
Rahit-nama briefly resumed 189-204 Pre es e m 92.93 
Narrative cont: kom ceremony 205-249 65b-82b - - - 
Rahit-nama briefly resumed 250-252 82b-83b 44b-45a 29a-b - 
Anecdotal series 253-267 83b-94b 45a-52a 29b-35a - 
Linking passage ` 268-285 94b-98b 52a-55a 36b-37a 93 
Rahit-nama (Chaupa Singh) II 286-568 98b-135b 55a-75a 37a-52b 93-109 
Narrative (Chhibbar tradition) II 569-643 135b-174a 75a-94b 52b-67b 109-121 
ChS post-colophon addendum 644-647 174a-177a 94b-96b 67b-69a - 
Rahit-nama (Nand Lal) Unnumbered 195a-208a 96b-104a la-6b 48-52 


This Sequence constitutes what may, in a general sense, be regarded as the extant text. The 

existence of major variants means, of course, that the term 'extant text' is open to an obvious 
objection. The degree of correspondence is nevertheless sufficiently close to provide a 
E justification and if its general nature is clearly understood the term should prove 
userul. 
, At this point, however, attention is to be focused on the individual sections which have been 
juxtaposed to form the sequence. Our objective must first be to examine them as discrete units 
endeavouring to identify their respective origins. Having pursued this issue as far as possible 
we shall then attempt to reconstruct the process whereby such distinctively different 
components were linked to form the extant text. 


1. Rahit-nama (Chaupā Singh) T and II 
Four of the five major components in the sequence tabulated above together constitute the bulk 
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of the extant Chaupa Singh Rahit-nama. It has already been suggested that two of these four 
components were evidently drawn from a single source.8” These are the two portions which 
onunciate the Rahit (sections 1-156 and 286-568). The two minor clusters of Rahit injunctions 
(189-204 and 250-252) presumably derive from the same source. 

It seems most unlikely that the extant text represents the original version of this broken 
sequence: Had this been the case it would probably have been marked by smoother 
wonclusions and introductions. As it stands the structure of the text (particularly the 
connections between the various components) gives the distinct impression. that the copyist 
responsible for the composite product is working intermittently from a recorded source at his 
disposal. 

‘The assumption that the rahit-nama portions were derived from a common source is further 
alrengthened by a general correspondence in terms of language. Although the differing 
Intentions of the two sections produces a range of distinctive usages in each case, 38 there is 
novertheless a sufficient consistency to support the notion of a single origin. Prominent 
lvatures which link the two include the adverbial forms hode bal and jathá sakat , the 
tonjunction atkava, the verb varataná, and the adjective suchet. The actual content likewise 
wipports the common source theory. Here too the differing intentions produce distinctive 
tinges of material, but a general consistency remains and one looks in vain for serious 
incongruity or contradiction. 

li therefore seems safe to conclude that the compiler of the extant text drew both of his 
rahit-nama sections from a single manuscript source. This, however, merely disposes of the 
volutively simple secondary question. The primary question concerns the origin of that single 
manuscript source and here we encounter serious difficulty. The traditional claim is that it was 
W work by the tenth Guru's personal servant Chaupa Singh. This simple claim is complicated 
hy the complete absence of a manuscript copy of any work directly attributed to Chaupa Singh; 
ly the consensus view that his rahit-nama (if in fact it ever existed) has been extensively 
vorrupted; and by the limited supply of materials for analysis. 

Bhai Kahn Singh has already been cited as an example of the consensus view concerning a 
vorrupted original D Elsewhere in MahZn Koś Kahn Singh includes an entry which implies 
(hnt in his view the corrupting process must havc amounted to much more than a series of 
iimendments and interpolations. The second of the Chaupa Singh Rahir-nama sections is 
wimarily concerned with a detailed examination of what constitutes a tanakhah and who is to 
w regarded as a tanakhdhra. In Sikh usage tanakhak means a ‘religious punishment’ or 
ponance imposed for a violation of the Rahit, and a ranakhahia is the person who commits any 
mich offence.?? According to Kahn Singh these two related terms derive from a period later 
ihan the death of Chaupa Singh. The normal meaning of tanakhah is ‘salary’ and it was 
tanakhZh in the ordinary sense of money, land, or goods which the Mughal authorities 
bastowed on Sikh leaders of the Lahore and Jalandhar territories in an attempt to shore up their 
uw crumbling authority. Any Sikh who accepted such grants was stigmatised as a tanakhanta 
liy his self-respecting brethren, the word being used in a contemptuous sense corresponding to 
"hireling'. With the passing of time the word underwent a further shift in meaning and came to 
lic applied to those who violated the Rahit.9! 

‘The period to which Kahn Singh refers is presumably 1733-35, It was during these years 
ilit the Lahore authorities endeavoured to placate the troublesome Sikhs, notably by offering a 
giv to Kapur Singh. The shift in meaning from 'hireling' to ‘violator of the Rahit' would 
ive required a few more years and it seems safe to assume (if one accepts Kahn Singh's 
alymology) that the latter meaning would not have been generally current before 1740. One of 
(lig two rahit-nama sections of the extant Chaupa Singh text is firmly founded on the latter 
moaning and is devoted to defining it in explicit detail. There is no room here for an 
Interpolation theory. The sense of the section is informed by a particular understanding of the 
kay terms tanakháh and tanakhakta, and if Kahn Singh's argument is carried to its logical 
vonclusion it necessarily follows that the entire section must have been composed after 1740. 

"There is no evidence which suggests that the two key terms were used in their distinctively 
WI senses any earlier than the period indicated by Kahn Singh and the argument based on his 
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etymology is accordingly persuasive. It is supported by the length and detail of the two 
Tahit-nama sections, and by some of the concerns which they express. Two such concerns are 
prominent examples of the kind of content which has prompted interpolation theories. Guru 
Gobind Singh could never have enjoined eternal enmity towards Muslims, nor could he have 
sanctioned special privilege for Brahman Sikhs.9? It therefore follows that injunctions which 
give expression to such attitudes must necessarily be interpolations. This, however, assumes 
that the original source was a direct response to the Guru's actual instructions, written within 
his entourage and personally approved by him. A more convincing interpretation brings the 
rahit-nama's origins up to the middle of the eighteenth century and there sets them within a 
Chhibbar context. Vehement hostility towards Muslims was by then well established and 
pro-Brahman sympathies need cause no surprise if they emanate from a Chhibbar source. 

It therefore seems reasonable to postulate a rahit-nama source compiled with the Chhibbar 
family near the middle of the eighteenth century. It is true that the Chhibbar connection 
receives only limited support from the actual content of the two rahit-nama sections contained 
within the extant Chaupd Singh text. If, however, we relate them to their context within the 
extant text this feature of the hypothesis becomes much firmer. The range and detail of the 
Content points to a period well into the eighteenth century. Kahn Singh's etymology indicates a 
date later than 1740 and the colophon of the SRL manuscript places it prior to 1765. The 
context of the two sections, possibly supported by their pro-Brahman stance; points to a 
Chhibbar origin. Although the theory is not one which can be definitively affirmed it is at least 
plausible. The likelihood appears to be that the source rahit-nama was compiled in Chhibbar 
circles very close to the middle of the eighteenth century. One nagging doubt which must 
remain concerns the authenticity of the SRL colophon, There is, however, no evident reason to 
dispute it. 

Does this conclusion destroy the Chhibbar claim, insistently advanced by both the extant 
text and the Bansavali-nama, that the Guru's servant Chaupa Singh once compiled a 
rahit-nama? The evidence is not sufficient to disprove this claim, though it falls far short of 
establishing it, What can be safely affirmed is that the rahit-nama used as a source for the 
extant Chaupa Singh text was not the work of Chaupa Singh Chhibbar. It is possible that he 
may have compiled or dictated an earlier text, subsequently utilised by a later generation of 
Chhibbar relatives. That, however, is something which presumably we shall never know. 


2. Narrative ( Chhibbar tradition ) 1 and H 
The two main narrative sections present a situation similar to that of the two rahit-nama 
portions. Both narrative sections can plausibly be traced to the same common source, and the 
source itself can be set within the Chhibbar family tradition. In the case of the narrative 
sections there seems to be no room for doubt concerning their Chhibbar provenance. It also 
appears that their common source (unlike that of the rahit-nama sections) was an oral tradition, 
not a document. 

Four major features are shared by the two narrative sections. Together they point 
unmistakably to a common source of a particular kind. 
a) Common Attribution, Both sections are attributed to Chaupa Singh and both use the specific 
wording gas chaupá siñgh or mai[A] das chaupa singh 93 
b) Common Language. Both sections are written in the same vigorous mixture of Lahndi and 
Majhi. The interlacing of the two dialects is particularly evident in the various tenses of the 
substantive verb. Both sections fluctuate in their usage, the usage in each case reflecting the 
dominant concern of the section. Because the first section chronicles the past the Lahndi form 
which appears is Zhe, used as a past tense. The second section, by contrast, looks to the 
future, with the result that frequent use is made of host and hosan. Both sections make 
repeated use of the idiomatic Lahndi form bachan hoa. Both are also distinguished by their 
shared preference for the titles sahib and piiran purakh rather than gurú. 
c) Common Themes. The following themes appear in both sections: 


Narrative [ Narrative II 
The Chhibbars exalted * 162, 170-174 583-586 
The Muslim threat 159 589-591, 595, 598 
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"The setting apart of the Panth 178, 183, 248-49 5770, 590-93, 595-96 

The disloyalty of the masands 184-188 . 590 Mite 
il) Common Tradition. The fact that both narrative sections derive from a common tradition is 
most strikingly demonstrated by their shared relationship to Kesar Singh Chhibbar's 
Hunsavali-nama. In the case of the first narrative section the relationship is illustrated by the 
passages which describe the following incidents: 


Chaupa Sirigh Bansavali-námá 

The consecration of Guru Gobind Singh 168-169 9:160-6 
The appointment of Sahib Chand and 

Dharam Chand 170-173 10:25-28 
Devi Das's homilies 174 10:13-14, 24, 31 
Failure to secure the original Adi 

Granth 176 10:295-6, 376-7 
The institution of kes baptism 178-183 10:305-30 . 
Cheto and other disobedient masands 184-186 10:331-55 
The fire ritual to summon Mata Devi 208-235 10:53-175 


A comparison of their respective treatments in each instance shows that there are 
differences of detail which distinguish the Bansavali-nam chronicle from that of the Chaupa 
Singh Rakit-nama. When, for example, siropas are presented to Sahib Chand and Dharam 
Chand the former claims that they were brought by Chaupa Singh, whereas the latter names 
tho bearer as Sadhu Ram.% There is, however, a considerable area of close resemblance 
logether with some striking cases of total convergence.?? Both works enunciate the same 
four-fold division of the Khalsa in their accounts of the Mata Devi fire ritual;% and the 
Nansavali-nama shares with the Chaupa Sirigh Rahit-nama its anxious concern for the status 
of Brahmans within the Panth. . . 

The pattern of correspondence revealed by this comparison makes the existence of a 
common source-tradition abundantly clear. The same pattern applies in the case of the second 
narrative sequence incorporated in the Chaupa Singh Rahit-nama. The second sequence 
corresponds to the Bansavali-nama in its repeated use of the key word raula (tumult) as a 
description of contemporary times; and the two accounts present parallel treatments of the 
ttaditional cosmogonic schema with its promise of the Kalki theophany.?? The fact that the two 
Chaupa Singh narrative sequences belong to the same tradition is illustrated by the 
renppearance of the four-fold division of the Khalsa in the second sequence.% Plainly there is 
ti common tradition, and because each narrative section shares it with the Bansávali-namá they 
Van share it with each other. y 

Two conclusions follow from this range of common characteristics. The first is that both 
natrative sections are drawn from the same source; and the second is that it was clearly a 
Chhibbar source. As we have already indicated, there is no evidence which suggests that this 
common source existed in the form of a manuscript. Had this been the case it would 
presumably have been named by Kesar Singh Chhibbar in his list of sources.29 Kesar Singh 
mentions no such document. Instead he frequently cites sunt suná? hearsay,100 This, it seems, 
was his principal source and this 'hearsay' we can identify, in large measure, with Chhibbar 
vral tradition. Shared dependence on a mutable oral tradition also serves to explain the 
numerous differences of detail which distinguish the Chaupa Sirigh and Bansavali-nama 
treatment of common material. A document would have fixed the details. It would also have 
conferred a greater measure of verbal correspondence on its two descendants. . 

Within this oral tradition of the Chhibbar family two distinct interests can be perceived. One 
was a historical interest, a chronology of the family's past with particular emphasis on its 
record of service to the Gurus. The other was an interpretation of contemporary events, one 
which took a particularly hostile view of the Panth's mid-century leadership and predicted a 
decline into total chaos as a result of its selfish disloyalty. The first of these interests provided 
the source for all that was recorded in the first of the Chaupa Singh narrative sequences. The 
second narrative sequence continued to draw from this historical tradition, but its primary 
concern focuses on the family view of contemporary developments. The Bansavali-namò 
likewise draws from both sectors of the family tradition. 
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This much seems.clear, but once again the role of Chaupa Singh Chhibbar remains 
uncertain. Although the extant text is insistent in its claims that the narrative material derives 
from him, reasons for doubting these claims persist. At most we can acknowledge a 
possibility. Chaupa Singh could conceivably have left oral reminiscences which the Chhibbar 
family preserved and transmitted. As with the rahit-nama sections, however, it is a weak 
possibility. Four features point to this conclusion: 

a) One's suspicions are aroused by the claim that Chaupa Singh was personally 
involved in an incident concerning the mysterious appearance of a ghostly 
sadhu.10l Anecdotes of this kind are sometimes amenable to rational 
interpretation, but normally they spell legend. 

b) Much of the second narrative section reflects the circumstances of the 
mid-eighteenth century, a generation after the death of Chaupa Singh. 

c) The Chhibbars who are exalted in both sections are not in fact the lineage of 
Chaupa Singh. They are members of the collateral line descended from Chaupa 
Singh's uncle Praga.102 The extant text represents a version commissioned by a 
member of this collateral line, Gurbakhsh Singh; and Gurbakhsh Singh's father 
is the object of particular attention.103 The distinctively Chhibbar emphasis 
offered by the two narrative portions strongly suggests an origin within 
Gurbakhsh Singh's own lineage rather than that of Chaupa Singh. Both were 
probably first committed to writing under the direct patronage of Gurbakhsh 
Singh. 

d) Much of the narrative which involves Chaupa Singh personally (such 
incidents as the first Khalsa initiation) is in conflict with other sources. If in fact 
Chaupa Singh did bestow an oral narrative tradition on his Chhibbar successors, 
either it must have been studded with inaccuracies or, alternatively, it must have 
been subjected to substantial change and augmentation during the period of 
subsequent transmission. It is difficult to accept the historical portions of the 
extant Chaupa Singh text as the accurate reporting of an eye-witness participant. 
If they do represent accurate reporting some major rewriting of Khalsa history 
will be required. la 


3. The first recension of the extant text 
Within the extant text there is a colophon which seems to mark a clear stage in its formation. 
The following words appear at the conclusion of the second narrative section: 
The Supreme Guru in his mercy performed that most wondrous deed, the creation of the Panth; 
and on Chaupa Singh he conferred the gift of understanding {whereby the recording of this 
rahit-nama was made possible. The original document bears] the signature of Bulaka Singh, the 
amanvensis appointed with the approval of the Master (Guru Gobind Singh. The present copy 
of] the rahit-nama was recorded at the instance of Gurbakhsh Singh, son of the Guru's treasurer 
Dharam Chand the Chhibbar Brahman.104 
This colophon appears before the Nand Lal portion of the extant text, terminating an original 
four-part sequence which comprises the two rahit-nama portions and the two narrative 
sections. There is no reason why the substance of this colophon should be disbelieved. We 
have already shown cause to question the existence of a document bearing the imprimatur of 
Guru Gobind Singh, but this scepticism need not extend to the claim that Gurbakhsh Singh 
Chhibbar commissioned a compilation which included both rahit-nama and narrative. On the 
contrary, it fits our hypothesis admirably. We may thus conclude that the first recension of the 
so-called Chaupd Singh Rahit-nama was recorded near the middle of the eighteenth century in 
response to instructions issued by Gurbakhsh Singh Chhibbar. The language of the compiler 
was a mixture of Majhi and Lahndi, a feature which suggests that the task was probably 
performed with the home territory of the Chhibbars (the Jammu/Jhelum area). 

One may ask why Gurbakhsh Singh (or his agent) should have compiled a text which, at 
first sight, seems so disjointed. A two-part text (one for the complete rahit-nama and one for 
the entire narrative) might well appear to be a more logical, consistent sequence. Closer 
analysis suggests, however, that there is a logic implicit in the four-part sequence. Each part 
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possesses a distinctive character and the sequence may be represented as follows: 
n) the requirements of the Rahit; 

li) the origins of the Rahit; 

0) violations of the Rahit; 

d) contemporary neglect of the Rahit and its imminent consequences. 

This is not merely a logical sequence. It is also one which may serve to explain why the 
fitrrative portions have found their way into a work avowedly designed to expound the Rahit. 
"The first recension of the extant text has a consistency which may not be evident to a cursory 

lance. It seems that our original Chhibbar compiler may not have been as inept as first 
bosseg might suggest. 


d. Rahit-nama (Nand Lal) 

Gurbakhsh Singh's colophon makes it clear that the prose rahit-nama attributed to Nand Lal 
was no part of the original compilation. It is, however, evident that this interesting supplement 
was added to the first recension within the space of a few years. This is indicated by the date 
of the SRL manuscript and by the manner in which it incorporates the Nand Lal Rahit-nama.. 

It is most unlikely that the Nand Lal Rahit-nama was first appended to a Chaupa Sirigh text by 

the SRL copyist. As we shall see, the Nand Lal text seems to have been filtered through the 

Chhibbar tradition, and it is scarcely possible that two Chhibbar products should have been 
first brought together by a copyist working in far-off Jind. The linking of the two rahit-namas 
was presumably done by a predecessor, prior to 1765. This is indicated by the fact that the 
(INDU manuscript obviously belongs to a textual lineage independent of SRL. It is 
Inconceivable that the fuller, more accurate GNDU text could have descended from the briefer 
SRL version with its numerous errors. From this it follows that the two lineages must be 
Itaced to an earlier original which first brought the two rahit-namas together. The same 
conclusion is supported by the manner in which the SRL copyist commenced the Nand Lal 

portion of his text without starting a new line. 105 This suggests that he was working from a 
manuscript which had already brought the two rahit-namas together. 

From the version recorded in all the extant manuscripts it seems clear that the Nand Lal 
nppendix originally existed as a distinct and separate-rahit-nama. Its distinctive quality is 
Implied by the use of a formal invocation to introduce the new material, and is confirmed by 
the recognisably different approach which it adopts. It appears, however, that the Chhibbar 
tradition appropriated only a portion of the separate rahit-nama, This is suggested by the abrupt 
beginning which follows the invocation and by the fragmentary form of the recorded Nand Lal 
text. ' 

The most conspicuous example of difference in content and approach is provided by the 
Nand Lal attitude towards Brahmans. Although there are evident signs of editorial softening 
the original thrust of the Nand Lal message seems plainly to have been an uncompromising 
rejection of Brahmanical privilege and authority within the Panth. Some distinctive usages also 
support the notion of a separate origin. The expression püran purakh favoured in Chaupa 
Singh does not appear in Nand Lal, and sahib, which appears only once, O6 seems to refer to 
Akal Purakh rather than to the Guru. The word guri is repeatedly used and satiguri appears 
several times. This is not the Chaupa Singh style, nor is the Nand Lal treatment of passages 
from the sacred scriptures. Whereas the Chaupa Singh text almost invariably prefaces 
Boriptural quotations with the formula sakh granth sahib ji (or a variant version) the Nand Lal 
text presents its four examples unannounced. 

There are thus differences which distinguish the Nand Lal and Chaupa Singh texts. Equally 
clear, however, are features which link the extant text of the Nand La! Rahit-nama with the 
Chhibbar tradition. This is evident not merely from the fact that it has been appended to the 
Chhibbar product, but also from a general harmony of language and from the editorial attention 
noted above. Although the Nand Lal prose contains its own distinctive terminology it is 
nevertheless couched in the same mixture of Kendari and Lahndi as that of the Chaupá Siñgh 
Rahit-nama. Verb forms are generally Kendari, but one encounters Lahndi forms with a 
frequency corresponding to Chaupa Singh usage.!07 The editorial attention appears in an 
attempt to redirect the shafts aimed at Brahmans. The Nand Lal rejection of Brahmanical status 
and authority occurs in several places and is normally unqualified. 108 There is, however, one 
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passage which distinguishes acceptable Brahmans from the unacceptable. The Brahmans who 
are to be spurned are those who defile their status by smoking tobacco or eating meat.109 
Others, by clear implication, are to be regarded as worthy and approved. 

The contradiction with regard to Brahmanical authority seems clear and is best explained as 
an editorial gloss. If this is correct it can be safely assumed that the amendment must derive 
from those rare examples of Brahman Sikhs, the Chhibbars. The language correspondence and 
the manuscript linkage support this assumption. It accordingly seems likely that part of a 
non-Chhibbar rahit-nama has been introduced into the Chhibbar corpus, its entry smoothed by 
a measure of language and content editing. This, however, appears to be the limit of our 
knowledge concerning the origins of the Nand Lal text. The possibility that it might be 
correctly attributed to the famous Nand Lal Goya of the tenth Guru's entourage can be safely 
discarded. 110 The text does not in fact claim his authorship. It merely purports to record a 
conversation between the Guru and Nand Lal and in so doing offers no evidence which might 
support its claim, The claim cannot be simply accepted at face value, for attributions of this 
kind were a stock method of asserting doctrinal authority. Nand Lal has been a favoured figure 
in this respect. This prose text is one of three rahit-namas which claim to report his 
conversations with Guru Gobind Singh. 


5. Anecdotal sequence and linking passage 

The series of anecdotes which runs from 253 to 267 is a puzzle, Together with the linking 
passage which follows it (268-285) this sequence constitutes the most perplexing portion of 
the entire text, at least with regard to its origins and the timing of its introduction into the 
Chaupa Singh Rahit-nama. Did it form a part of the original composite text, or was it added at 
a later stage? 

The fact that the sequence was included in the SRL text demonstrates that it must have been 
introduced at a comparatively early stage. This alone, however, does not establish its claim to 
be a part of the original compilation. The claim can be defended on the following grounds: 

a) The sequence (unlike the Nand Lal Rahit-nama) is incorporated in the numbering system of 
the Chaupa Singh Rahit-nama. - 

b) The hostility towards Khatris which it displays matches the Chhibbar attitude expressed 
elsewhere in the Chaupà Singh Rahit-nama (section 579). š 

As opposed to these features the following may be held to dispute the claim: 

a) The PSP text lacks the anecdotal sequence, 

b) The language of the sequence incorporates a stronger Kendari influence than that of the 
other narrative portions included in the Chaupa Sirigh Rahit-nama . 

C) The transitions which precede and follow the sequence are singularly awkward. 

Of these three latter arguments the second and third are particularly persuasive, strongly 
suggesting that the anecdotal sequence and linking passage must have been introduced bya 
copyist after an original four-part text had been recorded. The fact that they form a part of the 
numbering system must surely mean, however, that if not a part of the original text they were 
certainly introduced at a very early stage. If this was indeed the case it would, of course, 
follow that the numbering system was not a part of the original version. 


6. The Chaupa Singh post-colophon addendum 

It is clear from the colophon which appears as section 643 of the Chaupa Singh Rahit-nama 
that the text commissioned by Gurbakhsh Singh Chhibbar terminated at this point. The PSP 

text does in fact end here, but not the other manuscripts. An addendum has been attached to the 
version which appears in GNDU, SRL, and the Khalsa College manuscript (644-647). Most 
of this addendum records material which merely extends the preceding section's apocalyptic 
description of the time of turnult. Set within it, however, is the claim that the Guru conferred 
blessing on an unidentified Bhai Mittu and his descendants. This claim presumably points to 
the reason for introducing the addendum. The entire passage sustains the Lahndi influence of 
the preceding narrative. This, together with its apocalyptic content, suggests that it originated 
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within the Chhibbar circle. 


+. The introduction appended to the PSP text. 
The introductory prologue attached to the PSP text!!! purports to relate the circumstances in 
which the first rahit-nama was recorded. Although it evidently draws on the Chhibbar tradition 
it contradicts the standard claim that the first rahit-nama was Prepared by Chaupa Singh. The 
tuk, it asserts, was performed by a group of mukate Sikhs.112 Chaupa Singh is nowhere 
mentioned. The prologue also contradicts the main text by prohibiting recourse to Brahmans 
for ceremonial purposes. !13 

The connection with the Chhibbar tradition is indicated by the role assigned to mukate Sikhs 
id parts of the text indicate direct influence from the Bansavali-nama.. This, it seems, was 
wobubly the source of the distinctive terminology employed in the introductory prologue. ! 14 
l'ho story which it tells is, however, a deviant tradition and the modernity of its language 
indlentes an origin much later than that of the main Chaupa Siñgh text. The principal 
|inportance of this appended introduction is the assistance which it provides in dating the PSP 
Int, In its present form the PSP text is obviously much later than that recorded in the GNDU 
und SRL manuscripts. It is impossible to date it accurately, but it evidently carries us well into 
lho nineteenth century. Indeed, it may carry us as far as the beginning of the twentieth century. 
‘l'his possibility is suggested by its support for the Anand marriage ceremony and its 
upposition to caste discrimination within the Panth. These concerns may well point to the 
period of the Singh Sabha reform movement. 115 


DI. CONTENT 


The Khalsa Rahit according to the Chaupa Singh Rahit-nama : 
Although the two rahit-nama sections of the Chaupa Singh text agree in terms of ideology and 
content they differ considerably with regard to format. Whereas the first sequence (sections 
1:156) enunciates positive precepts, the second (286-568) chiefly comprises a lengthy list of 
nifences which require reparation. Stray injunctions are also to be found in other parts of the 
let, particularly in the linking passage which leads into the catalogue of offences (268-285). 

‘The positive purpose of the Rahit is well expressed by the quotations from sacred scripture 
which the compiler sets at the beginning and end of his formal exposition.!!6 The fundamental 
‘sumption which lies behind the existence of the Rahit is belief in the reality of karam 
(karma) and dvagavan , of transmigration in accordance with the discharge of one's dharam 
(dharma) . He who faithfully discharges the obligations of his dharam will earn for himself 
tho means of release from the round of death and rebirth. Guru Nanak had taught that the 
menns of release was to be found in the divine Name (nam). The secret lay in devout 
meditation on the divine Name (nam simaran ) and in living a life of corresponding piety.!!? 
Two centuries later Guru Gobind Singh spelt out the meaning of that life of piety, The Rahit, 
waditionally believed to have been promulgated by the tenth Guru, specifies in explicit detail 
tho attitudes and behaviour which constitute true living for any follower of the Guru. For the 
loyal Sikh dharam is defined as undivided allegiance to the Guru.!18 The actual practice of 
inks allegiance means unswerving obedience to the Guru's Rahit. 

‘The Rahit thus comprises a pattern of law and regulation, voluntarily accepted by those who 
recognise their true dharam as loyalty to the Gum. Jt is, however, more than an individual 
preference chosen by those who appreciate its worth and practised in isolation from other 
members of the society. It is emphatically corporate and any individual who attaches his total 
nilegiance to the Guru must necessarily identify with all others who acknowledge the same 
nllegiance. He must, in other words, become a member of the Guru's Khalsa, the Khalsa 
Panth. 

This corporate identity implies a further dimension. If there is to be order and discipline 
wlthin the Panth there must obviously be sanctions. This, in turn, means that transgressions 
must be viewed as culpable offences threatening the Panth's stability. Appropriate penalties 
should therefore be devised to deter the lax and wayward. This need led to the concept of 


31 


tanakhah. Any Sikh who violates the Rahit and thus threatens to subvert the Khalsa Panth is to 


be compared with thòse treacherous hirelings who serve the Panth's enemies in return for Ë 


remuneration (tanakhah ). In response to this comparison the word quickly underwent a 
change of meaning. Ever since the mid-eighteenth century the penalty or penance for an 
offence against the Rahit has been known as a tanakh2h and the offender as a tanakhahia.'}9 

The concept of tanakhZh looms large in the Chaupa Singh presentation of the Rahit and 
almost all the items recorded in the second section conclude with the formula so tanakhahid , 
'[he/she] is a tanakhahia'. This produces a standard format: "The Sikh who [offence specified ] 
is a tanakhahia’. Less clear is the procedure whereby guilt is to be recognised and declared, the 
nature of the punishment which is to be imposed and the sanctions which were available to 
enforce it. It seems that the answers to these practical questions were sufficiently familiar in the 
mid-eighteenth century to be taken for granted. Later readers must therefore rely largely on hint 
and assumption. 

One safe assumption is that the judgement process would have involved the local sangat. An 
item which appears as section 306 may imply that the local village headman performed a role in 
this respect. In Sikh society, however, the sangat is traditionally supreme, and it should cause 
no surprise if a rahit-nama compiler should take its function and its supremacy for granted.120 
One variety of penalty is clearly stated elsewhere in the Chaupa Singh text. Five hundred 
rupees are brought to Guru Gobind Singh by his treasurer and are specifically declared to be 
the proceeds from tanakhah fines.!2! Other forms of punishment would presumably have 
included penitential service in the dharamsala. The sanction which ensured its performance 
would doubtless have been the pressure of opinion within the sangat. 

Information concerning judicial procedures and punishments is thus very scanty. The 
compiler's objective was to state the demands of the Rahit as he understood it and this he does 
in abundant detail.!22 Although he occasionally groups his injunctions and misdemeanours 
according to topic!23 most are recorded with little concern for coherence or logical sequence. 
There is, however, obvious benefit to be gained from systematising the compiler's random 
scatter and the remainder of the section will be directed to this purpose. Where convenient a 
literal translation will be used, but much of the material will be presented in paraphrased form. 
This should enable us to achieve greater coherence by abbreviating some items and conflating 
others. Injunctions which are relevant to more than one part of the total pattern will be repeated 
in a few important instances. Others which are duplicated will be omitted. Needless to say, 
every effort has been made to represent the import of each item faithfully and no extraneous 
materal has been introduced. In all cases the source section is indicated in parentheses after the 
injunction. 


THE RAHIT (CHAUPA SINGH TEXT) 
1, Personal behaviour 


a) General principles: 

(i) A Gursikh must be benevolent and sympathetic, fair and impartial, patient and 
forgiving, compassionate, generous, never mean. [39, 40, 104, 120, 121, 189] 

Gi) It is the Guru's will that every Sikh should show love towards others and express that 
love in service. The Gursikh who sows love and affection will reap 
blessings a thousandfold. [88,153] 

(ii) A Gursikh should never be proud, arrogant or deceitful. [34-35, 471] 

(iv) Anger is particularly polluting and must be avoided while eating, giving charity, or 
singing hymns. [123] 

(v) A Gursikh should associate with others of exemplary character in order that he may 
assimilate their qualities of love, trust, piety and wisdom. He should 
never associate with the perverse. [120, 121, 123] 

(vi) A Gursikh should never break his word. [465] 

(vii) The qualities which accompany the faithful Gursikh at death are compassion, charity, 
austerities, devotion, continence, truth, humility, his faith as a Sikh, service to the 
Guru and service to others. [270-273] A 
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li) Doctrine and devotion 
The Gursikh should praise and glorify the Guru, and should obey his commands. He 
should never criticise the Guru, nor should he permit others to do so. He should never 
pretend to be the Guru's equal. [125, 448, 534] 
M) The ten Gurus must be recognised as ten incarnations of the one eternal Guru. [502] 
ll) A Gursikh should show respect to: 
- descendants of the Gurus; 
- places associated with the Gurus; 
- all who serve the Gurus; 
- the Gurus' writings [107, 449]. 

(lv) Every Gursikh should know the Guru's mantra (guramantar)!?4 and should learn 
Japjt by heart. He should recite the Guru's mantra and Japji every day. [87, 337, 
535] 

(v) A Gursikh should read or hear the Guru's Word every day, and should regularly 
meditate on it. He should accept the spiritual message (sikAi) communicated by the 
Granth Sahib. [126, 548] 

(vl) A Gursikh should memorize portions of the Gurus' writings. [149] 

"m A Gursikh should regularly repeat 'vah guri '.125 [142, 504] 

u) The daily discipline 

(l) During the last watch of the night a Gursikh should rise and bathe (or at least perform 
the five ablutions).!26 He should then recite Japji five times, together with any other 
bani which he may know by heart, and should conclude with Ardas.127 Next he 
should proceed to the dharamsala where he should make an offering, prostrate 
himself, and join his fellow Sikhs in praise to the Guru. He should then proceed to his 

daily labours. [1-2] 

(I) At dusk he should participate in Sodar Rahirás JB preferably in a dharamsala but 
otherwise at his home. After his evening meal he should join his fellow Sikhs at 
worship in the dharamsala. [3] 

tli) Before sleeping he should perform kirtan. [120] 

11) Dress and outward appearance t 

(I) Clothing 

LA E Sikh is not permitted to wear either a cap (fopt ) or a loin-cloth. 
[291- 

2. A Gursikh's tunic must be fastened at the front, not at the side. [380] 

3. A Gursikh should never wear red garments. [381] i 

4. A Gursikh should never sleep naked. He should wear at least a kachh, and should 
also wear a turban.!29 [191, 477-78] 

[5. A Gursikh should wear a kachh, carry a kirpan, and keep his hair uncut (kachh , 
kirapün , kes). (7a) 1130 

(1) Hair and kes 

1. The hair of a Kes-dhari Sikh must be left uncut from birth. His kes, facial hair, body 

hair, and pubic hair must all remain uncut. [54, 61, 80, 295, 360] 

. A Sahaj-dhari Sikh may remove his body hair with scissors, but he must not touch 
either his beard or (if living as a family man) his pubic hair. (53, 54, 287] 

. Hair should always be kept clean. It must never be dyed. [54, 347] 

« The Gursikh must always protect the dignity of his kes and thus preserve the honour 
of his Sikh faith. The kes is the outward symbol of the inward faith of the Sikh. It is 
the seal of the Guru, the visible sign of loyalty to his teachings. [92, 145] 

5. The Gursikh should take care of his kes. He should comb it twice a day and wash it 
with curds. It should never be touched with dirty hands, and it must be protected from 
insect infestation. [92, 335-36, 527-28] 

6. The kes must not be washed with soap or salt-earth detergent. If possible it should be 
washed with curds. The curds must not be made from sheep's milk. [335, 390, 482] 

7. The hair of the kes should never be vigorously winnowed with one's hands when 
drying it after washing. [473] 

8. The kes must never be permitted to remain tangled. [524] 
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9. White hairs must not be plucked from the kes. [346] 
10. The hair of the beard must not be nibbled with one's teeth, nor should it be trimmed 
with scissors or plucked with tweezers. [411] 
11. The kes must be kept covered when walking in a bazaar, sitting in a bazaar, travelling, 
or eating. [518-21] 
12. The kes must never be allowed to hang loose in the presence of women [525] 


13. An adult male Sikh must not permit women to pick insects out of his kes. [522] 
14. Always use terms of respect when referring to one's kes. Never call it 'hair' (val). 
After washing the kes speak of 'refreshing' it, not ‘drying’ it. (510, 526] 
(iii) The turban 
1. A turban must be freshly tied each time it is put on. [334] 
2. A Kes-dhari Sikh must never use a waist-cloth as a turban. [297] 
3. A Gursikh must never pull another Sikh's turban, nor knock it from his head. If his 
own turban falls to the ground he must apologise. (312-13, 323] 
4. The turban should not be removed before eating. [542] 
5. A turban should be wom while sleeping. [191, 478] 
e) Bathing 
(i) A Gursikh should never bathe naked. He should wear a kachh. [148, 340] 
(ü) A Gursikh must bathe after sexual intercourse. [5, 368] 
(ii) A Gursikh should never pour strained water on his head. [19] 
(iv) A Gursikh should never bathe at a dhobi ghat. [119] 
f) Personal hygiene 
(i) Hands must be washed before kneading dough. [105] 
(ü) Before eating a Gursikh should wash his hands and rinse his mouth. [8] 
(Hi) Finger-nails should not be permitted to grow long. [105] 
(iv) Never defecate in a field of grain or beside water. Do not speak while defecating. 
[475, 476, 540] 
(v) After defecating a Gursikh should use earth to cleanse his anus, employing only his 


left hand in the process. He should then perform the five ablutions. The mere washing 
of hands is not sufficient. [106, 333, 466) E 


(vi) After urinating a Gursikh must wash his hands. [475] 
8) Family responsibility 
(i) Parents must be cared for, and they should always be obeyed provided that they are 
themselves obedient to the Guru. [371, 426, 428] 
Gü) A Gursikh should instruct his family dependents in the Guru's teaching (guramaii ) 
,.. And the duties which these teachings require. [122] 
(ii) Any Gursikh who possesses the means should make provision for wife and family in 
the event of his death. [122] 
Gv) As he approaches old age a Gursikh should transfer his responsibilities to his 
offspring and increasingly devote himself to attending the satsang. [122] 
h ) Sexual morality 
G) A married Sikh may have intercourse with his wife only during the second and third 
watches of the night. If he has sexual relations during the night he must bathe 
completely when he arises. [4, 5, 368] 
Gi) A Gursikh must never stare at another's wife, nor may he have intercourse with her. 
Adultery is forbidden. [11, 370] 
(iii) Intercourse with a Muslim prostitute is strictly forbidden. [396] 
1) Speech and manner of address 
A Gursikh should never speak offensively, nor should he use bitter words which may 
cause distress. He should always speak with kindness and affection. [119, 121] 
3) Illness and need 
G) In times of need or distress a Gursikh should arise during the last watch of the night, 
repeat Japjt five times, and proceed to the dharamsala. There he should offer petition 
to me T and service to the sangat. The Guru will grant him the peace which he 
seeks. 
Gi) Ardas may be said daily on behalf of a Sikh who is ill. If this is done he must serve a 
thanksgiving meal when he recovers. [489] 
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(ill) A Gursikh must accept without complaint whatever response the Satguru may make to 
a petition. [536] 
k) Charity ` 
(l) From the proceeds of his labours every Gursikh should set aside a tenth part for the 
Guru. The Guru's portion should be taken from each heap of winnowed grain. This 
offering should be used to feed other Sikhs in the Guru's name, particularly those 
who are poor.!3! [48, 392] 

(Il) Every Gursikh should regard a pauper's mouth as the Guru's alms-box. [23] 

(lll) Ifa Gursikh encounters a needy Sikh he should provide him with shelter. If possible 
he should have his clothes washed, enable him to wash his hair, and serve him 
food.[101] 

(iv) Ardas offerings are to be made to a person duly authorised by the sangat. This person 
must dispense the collection honestly and must not bury it for his own future use. 
[364-66] : 

(V) A portion of the Ardas offerings may be given to descendants of the Gurus, but they 
must not pass any of it on to Muslim authorities. [367] 

1) Onths and vows ` 

(l) A Gursikh should never require another Sikh to swear a false oath, nor should he 
himself swear an oath which harms an honourable man. [451-52] 

(M) If a Gursikh vows to donate anything in return for the divine granting of a favour he 
must honour his promise in full, withholding nothing. [56] 


A. Social behaviour within the Panth!32 

1) Relationships with other Sikhs 

(l) A Gursikh should regard all fellow Sikhs as members of the Guru's family and thus 
as his own relatives. He should serve all other Sikhs with love and affection, and 
should never cause grief or distress to any of them. He should never look with evil 
intent on the family or possessions of another Sikh. [22, 39, 72, 73, 76, 79, 94, 319, 
484] 

(l) A Gursikh should never betray another Sikh's trust, nor disappoint his reasonable 
expectations. [59, 446, 531] 

(ill) A Gursikh should never obstruct another Sikh who is engaged in legitimate activity. 
[469] 

(lv) The first-fruits of each harvest should be eaten by another Sikh. [78] 

h) Courtesy in speech and behaviour > 

(l) ^ A Gursikh should never criticise another Sikh nor quarrel with him. He must not 
abuse him, ridicule him, speak sarcastically to him or address obscenities to him. [57, 
304, 309, 415, 417, 454] i 

(I) Descendants of the Gurus should be treated with particular respect. They should 
receive a special welcome whenever they visit any village. [107, 413] 

ID A Gursikh must never insult another Sikh by making rude gestures, pulling his 
turban, knocking off his turban, pulling the hair of his kes, or grasping his beard. 
[310-15] 

(lv) Do not be discourteous to poor Sikhs. A Gursikh should not keep a poor Sikh waiting 
while he finishes his meal. [18, 358, 412] 

(v) Do not address another Sikh by only half of his name. [408] 

(vi) Always attend a fellow Sikh's funeral if possible. [447] 

(vil) When drawing water from a well always serve it to any Sikh who requests a drink. 
[514] 

(Vll) ` An invitation to dine from another Sikh should not be thrice postponed. [495] 
ix) Never awaken a sleeping Sikh by kicking him. [530] 
5 Assistance in times of need 
i) Gursikhs should help fellow Sikhs who are in need. Assistance should always be 
given to a Sikh who requests it in the Guru's name. [25-27,421, 486] 

(li) Always aid a wounded, disabled or exhausted Sikh on the battlefield. [418] 

(lil) If a Gursikh is afflicted by financial need or other misfortune his fellow Sikhs should 
assist him. [136] — ..: 
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(iv) 


A fellow Sikh must be warned if others perceive that his business affairs are in danger 
or that his plans are at risk. [357] 


(v) Shelter and assistance should be given to a Sikh traveller who is in need. (135, 515] 
d) Hospitality 
G) A Gursikh must share his food with other Sikhs. Whenever he eats he should invite 
another Sikh to join him. Any Sikh who visits his house must be fed as generously as 
circumstances permit. [2, 63, 111, 316, 352, 404] i 
(ii) 5 i should not eat good food himself and serve inferior food to another Sikh. 
Gi) A Gursikh should invite poor Sikhs to eat with him, not merely those who may be 
I regarded as respectable. [423] 
Gv) A Gursikh should not take possession of a bed if it means that other Sikhs must sleep 
on the floor.[354-355] 
(Y) If a visiting Sikh wishes to wash his hair he should be given curds if any are 
available. [391] 
(vi)  IfaGursikh has a poor Sikh staying in his house he should arrange to have the poor 
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(vi) 


(vii) 


Sikh's clothes washed. [393] 


e) Business dealings 


Gursikhs should have business dealings only with other Sikhs. [17] 

ro Sikhs should be permitted to conduct their business without interference. 
If two Sikhs are involved in a business dispute they must effect a reconciliation before 
nightfall. [55] 

A Sikh who has suffered a loss in trading should not be required to repay outstandi 
debts in full. [456] y š dite rd 
a a should never take a bribe for services performed on behalf of another Sikh. 
Never dismiss a Sikh servant and employ someone else in his place. [444-45] 

A Sikh servant must always receive his due wages. [464] 


f) Treatment of women 


G) A Gursikh should never keep company with women belonging to another man's 
.. family. [341] 
Gi) A Gursikh should never trust a woman, neither his own nor another's. Never entrust 
E a secret to them. Regard them as the embodiment of deceit. [100] 
(ii ^ Never touch the feet of any woman other than one's own mother, [343] 
(iv) Never eat food left by a woman. [342] 
(v) Never curse a respectable woman. [443] 
(vi) Never use weapons against a woman. (192] 
8) Disputes between Sikhs 
G) No Sikh should ever attack another Sikh, nor should he provoke disagreement 
M between Sikhs. [79, 319, 350] 
G) Any Sikh who deliberately has another Sikh imprisoned, plundered or killed should 
,, be completely ostracised. He who kills another Sikh will go to hell (narak ). [79, 462] 
(i) If two Sikhs are fighting they must immediately desist when so commanded by 
. another Sikh. [532] 
(iv) Disputes between Sikhs must be settled within the Panth. They should not be taken to 
a magistrate, unless the magistrate is a Sikh. [459-60, 470] 
3. Caste!33 
() Personal relationships amongst Sikhs should be based on the belief that there is only 
one caste (gotra) and only one lineage for those who are followers of the one true 
Guru. [79] 
(ii) Sikhs should, however, observe the distinctive customs of their various castes, and 
l they should marry according to the traditional prescriptions of caste and lineage. This 
I ,, they should do in order that no stigma may attach to their name.134 [11, 121] 
Cii) Sikh marriages should be performed by Brahmans. [120] 
(iv) Brahman Sikhs should receive double the deference and attention normally bestowed 
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(v) 


on a Sikh. Any Sikh who imparts the teachings of the Guru should be similarly 
honoured. [24] 

At meals, however, Brahmans should not be seated in front of others. All should be 
ar to sit in the same line and Brahmans should not necessarily be served first. 


V Hw sangat 
a) ‘The satsang 
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A Gursikh should regularly join with other Sikhs to hear the sacred scriptures sung 
and expounded. Associating with others of piety and wisdom he acquires the same 
qualities. [123] 

Four blessings are conferred when Sikhs gather. The scriptures are read and sung; the 
deeper issues of the Sikh faith are explored; a better understanding of the Rahit is 
acquired; and each Sikh is encouraged to give alms according to his means. [96] 

A Gursikh may participate only in a Sikh satsang. [480] 

In a Sikh satsang one may only read passages from the sacred scriptures and sing 
kirtan. Other works are not permitted. [118, 345] 

In any Sikh assembly all must sit in lines without reference to individual status. The 
only exceptions are descendants of the Gurus and those who are leading the singing. 
They should be given seats at the front of the gathering. [97, 289] 

Women may meet in a separate satsang. [539] 

Do not stand up in any Sikh assembly without good reason for so doing. [302] 

Do not talk excessively in a satsang. [117-18] 

Do not dispute the verdict or consensus of a satsang. [277] 

Every Gursikh should learn humility by placing in a row the shoes of those attending 
a satsang. [98] 


h) ‘The dharamsala 


(1) 
(11) 
an 


(iv) 
(v) 
(vi) 


(vil) 


Every village or locality with Gursikh homes should maintain a dharamsala dedicated 
to the Guru. There the sangat should regularly gather in the presence of the Granth 
Sahib to read from the scriptures and sing kirtan. The dharamsala should also include 
facilities for Sikhs who may need a place to stay. [1, 3, 144, 494] 

There must be free access to every dharamsala. No Sikh should be prevented from 
entering. [416] 

If there is a dharamsala in any village the Sikhs of that village must visit it regularly. 
When a Sikh enters he should make an offering of flowers, fruit, or money and 
prostrate himself. [1, 3, 494] 

If a Sikh passes a dharamsala while the scriptures are being read or kirtan sung he 
should enter and prostrate himself. [498] 

There should be no talking while kirtan is being sung, nor during a scriptural reading 
ora religious discourse. [388, 501, 529] 

Rahiras 25 should be sung in dharamsalas each evening at dusk. At its conclusion the 
officiating Gursikh should address those assembled with the cry: ‘Hail 
to the Guru's victory!' (3, 133] 

Every Sikhni should daily contribute to the dharamsala kitchen a handful of flour from 
her family's supply. [561} 


v) de dharamsalia 


(11) 
UD 


8 


The person placed in charge of a dharamsala (the dharamsalia) should possess all 
virtues. He should be faithful in the conduct of divine worship and rituals. He should 
instruct the Sikh boys of his locality in the contents of the Granth Sahib, teaching 
them its hymns and how to sing kirtan. [69, 71, 72] ; 

A dharamsalia should never be arrogant, deceitful, or wanton. He should be neither 
lustful nor prone to anger, neither a slanderer nor one puffed up with pride, [32] 

The Sikhs of each locality should support their dharamsalia. He should be entitled to 
receive a portion of the offerings made in the dharamsala. He should accept nothing 
from descendants of the Gurus and he should steal from no one. [32, 33, 70] 

A dharamsalia should be celibate. Women's quarters should not be provided. [69, 71] 
A dharamsalia should remain the humble servant of the sangat. He should never lay 


37 


claim to superior status. [72] 
5. The Guru Granth Sahib 
a) Preparation and care of the sacred volume. 

G) Any Gursikh who is able to copy the Granth Sahib should prepare a volume and 
present it to his sangat. He should ask nothing for this service, but may accept 
anything that he is given. [64, 68] 

Gi) The sacred volume must never be kept in a demeaning place. It must always be set ing 
place of honour. [493] 

ii) The sacred volume should be placed on a lectern (maji). A wrapping-cloth (rumál) 
and whisk should be provided. These must never be removed. [16, 383] 

(v) Never turn one's back on the Granth Sahib while sitting in its presence. [434] 

b) Reading the Granth Sahib ` 

G) The Granth Sahib is to be reverenced as the Guru. Every Gursikh should regularl 
read or hear it, and should meditate on its meaning. Thus shall he lay hold of the Sikh 
faith. [126, 138] 

Gi) Before touching the sacred volume a Gursikh must wash his hands. Before reading it 
he must bathe or at least perform the five ablutions. [139, 437, 467] 
(iii) While reading the Granth Sahib a Gursikh must never sit on a stool or string bed 
which is higher than the sacred volume itself, and should not rest his forehead on his 
hand. [131, 435, 450] 
(iv) A Sikh who is reading or expounding a portion of the Granth Sahib is never to bo 
interrupted. [483] 
(v) The Granth Sahib should never be read by a person who is naked. [339] 
(vi) One must speak respectfully when announcing that a reading has been completed. The 
reader should then touch the ground or floor with his forehead. [131, 508] 
(vii) Do not use a piece of straw as a book-mark. [509] 
(vii) Ifa copy of the Granth Sahib is kept in a house it must be regularly read, whether by 
the owner of the house or by someone appointed for the purpose. [492] 
(ix) A woman should not read the Granth Sahib in any Sikh assembly. [538] 
c) Complete readings E 
(i) “When a Gursikh concludes a reading of the Granth Sahib he should read the scribe's 
ink formula, repeat Japj? , and end the entire reading with its terminal shalok. [141] 

Gi) The complete Granth Sahib should be read following the death of a Sikh. This should 
be spread over as many days as his family can afford to provide hospitality to 
mourners, 136 [45] $ 


6. Rituals 
a) Post-natal 
(i) The newborn son of a Gursikh should not be publicly displayed until he has been 
given an initiatory drink of water which has been sweetened with raw sugar and 
touched by the feet of five Sikhs. [60] 
(ii) If the child is to be brought up a Kes-dhari his hair should be left uncut from birth. He 
should be given a name from the Granth Sahib and after the ceremony he should be 
bathed in curds. [61] 
b) Marriage : 
G) Marriage should be in accordance with caste and lineage prescriptions. [11] 


Gi) A marriage should be performed at the house of the bride's father. The groom should j 


be escorted there by a marriage party. [503] 

(ii) A Gursikh should not demand a bride-price. [13-14] 

(iv) A Gursikh's son may be married to the daughter of a mond father if she receives 
foot-wash initiation (charanán ki pahul ). [15] 

(v) A Gursikh should not marry his daughter to a mond unless he agrees to accept 
initiation. This is performed with sweetened water which has been used to wash a 
Granth Sahib lectern (mafiji ). Five stanzas of Japjf and five of Anand should be 
recited. The couple should then drink the water. If the bridegroom has previously 
worn a sacred thread he may continue to do so during the wedding ceremony, but he 
should subsequently remove it. [16, 21] 


+) Inlintion (kes baptism)!37 


(I) A Gursikh should receive baptism (pul ) before his hair has grown to its full length. 
It is a father's duty to have his son initiated. [88, 375] 
(11) The rite of kes baptism should be conducted as follows: 
1. The rite should be conducted by five Sikhs. [182] . 
2. Water should be put in a bowl (katora), sweetened with sugar confectionery 
(parasa ), and stirred with a knife (karad ). While it is being stirred the Five 
Quatrains (pañj savayye) should be recited. [178-79] I 
3. A handful of the sanctified water (amrit) should be given five times to the 
neophyte to drink; five times it should be sprinkled on his eyes; and five times 
on his head. (90, 180] Sarre ERO M 
4. The initiated Sikh should then declare: 'Vahigurüji ka Khalsa! Vahiguruji ki 
fateh! [Hail to the Guru's Khalsa! Hail the victory of the Guru!].' [90, 181] d 
5. The officiating Gursikhs should instruct the initiate in observance of the Rahit, 
repeating the Zar -näm mantra, and the obligation to bear arms. [90,182] 
6. The initiate should be given the name 'Singh'.[182] 
7. Karah prasad should be distributed. [182] 
M) He who accepts baptism is required to keep his kes uncut. [183] . 
M Any Sikh who administers baptism must be devout, wise, and scrupulous in his 
observance of the Rahit. He should not be one-eyed, bald, lame, or a leper, nor 
should he be a beardless person. [91, 122] 
(€) Sword baptism (khande ki páhul ) should not be administered to a woman, [506] 
e} Funerals 
W Appropriate rites should be performed following the death of a Gursikh.!38 The 
head of the deceased should not be shaved, not even that of a Sahaj-dhari. Kirtan 
should be sung and charitable offerings distributed as custom dictates. There should 
be no public lamentation. [45] 
til) Karah prasad should be distributed at the place of cremation after the corpse has been 
washed. [45] 
uh) Katha and kirtan should continue for as many days as the family of the deceased can 
afford. A complete reading of the Granth Sahib should be spread over this period. 
(45] 
dv) The family of the deceased should invite as many mourners as they can afford to feed. 
The mourners should be Sikhs. [45] 
(v The ashes of the deceased should be deposited in the Ganga. [45] 
«i A Gursikh should hold a $radh ceremony on the anniversary of his father's death. 
[46] 
fi Karah prasad 
(\) Before karah prasad is prepared the cooking-square must be freshly smeared and clean 
clothes put on. Anand should be recited before commencing the preparation. [305, 
430, 431] 
til) ^ The preparation of karah prasad should not be éntrusted to anyone who cuts his hair 
or smokes a hookah, nor to any other transgressor of the Rahit. [432] 
ull Karah prasad should not be weighed after it has been prepared. [433] 
(iv Ardas should be recited before karah prasad is distributed. [376] 
iv Karah prasad should be distributed to all without favouritism or discrimination. No 
Gursikh should reserve a larger portion for himself. Recipients should wait patiently 
until they receive their share. [288, 290, 294, 296, 377] 
(vl) A Gursikh must never put aside for his own consumption a portion of karah prasad 
before serving others. [440] 


! The preparation and consumption of food 
i) The preparation of food 
(l) The Sikh who can afford a cook should employ only a Sikh. He should never employ 
anyone who smokes, wears a cap (fopi ), cuts his hair, steals, fornicates, gambles, or 
otherwise flouts the Rahit. [84] 


Gi) Shoes must never be worm in a kitchen. [298] : 
GH) Hands must be washed before dough is kneaded. Finger-nails should not be permitted 


(v) Burn wood when cooking, not dung. If insufficient wood is available bum equal parts 


b) Eating and drinking 
G) A Gursikh must wash his hands and rinse his mouth before eating.139 Before ho 
begins to eat he should Say 'Sat-nam Vahiguru'. [8] 
Gi) Before eating a meal a Gursikh should put aside a portion as an offering to the Guru, 
[42] 
(ii) A Gursikh should not begin to eat before a guest has begun to so do. [301] 
Gv) Sikhs should sit in a single line when eating together, [10] 
(v) A Gursikh should remove his shoes before eating but not his turban. [299, 542] 


(vi) A Gursikh should not talk while eating, nor should he stand up if anyone arrives 


during his meal. [8, 104] 
(vii) 9 not eat carelessly, spitting out particles of food, when others are present. [399] 
(viii) A Gursikh should eat no more than he requires in order to satisfy his hunger. [119] 
(ix) Gursikhs are strictly forbidden to eat meat from animals killed according to Muslim 
rites. [372] 
(x) If possible a Gursikh should avoid drinking water from a leather bag. He should 
never drink water served by a Muslim. [120] : 
(xi) A cup received from Someone with cut hair must be washed before it is used. [410] 
(xii) A Gursikh should not give others food which he has already tasted. [52] 
(xiii) A Gursikh should never eat food left by a woman. [342] 


8.Weapons and warfare 
a) The obligation to bear and Teverence arms 
G) A Gursikh should Carry weapons, both large and small. He should always have at 
least one weapon on his person. [188, 250, 332] 
Gi) A Gursikh should reverence and worship his sword (sir sahib ). Worship is due first 
to the Guru and secondly to the sword, [41, 146, 196, 322] 
(ii) A Gursikh should never keep his sword on his person while defecating. Place it some 
Stee SC to ensure that it is not defiled or entrust it to the care of another Singh, 
(v) The right to rule is won and sustained by the sword: Arms should only be used, 
however, when there is good cause for so doing. [146, 279] 
b) The fighting Singh's equipment 
G) A Singh should regularly practise the use of his Weapons to ensure that he maintains 
and improves his skill. [194] 
Gi) A Singh should wear a kachh made from Strong cloth, not a flimsy article which will 
fail to serve its purpose. [193] 
(iii) A weapon should never be left uncleaned. [189, 197] 
c) The need for vigilance 
G) A Singh must remain ever on the alert, even when sitting and thinking or when 
defecating. He will always be ready to Spring into action with his Sword. [189, 198, 
204] 
Gi) A Gursikh should never sleep unprepared. He should wear clothing and a 
turban.[191] 
(3) A sword must not be carried behind the back, nor Slung over the shoulder with the hilt 
behind the shoulder. [328, 329} 
(iv) A Singh should don his kachh as soon as he has bathed, regardless of whether it be 
wet or dry. [195] 
d) The battlefield 
G) A Singh should never tum his back in battle. [190] 
Gi) Always aid a wounded, disabled or exhausted Sikh on the battlefield. [418] 
Gii) Always have slain Sikhs cremated on the battlefield if Possible. [420] 
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V, Salutations . M 
(l) A Gursikh should never fail to respond when greeted by the salutation "Vàhigurir ki 
fateh [Hail the victory of the Guru]'. [363] 
(ll) “Each morning a Gursikh should greet the sun with a namaste and his fellow Sikhs 
with the salutation "Vahigurüjt ki fateh '. [150, 516] 
(lll) When the new moon appears a Gursikh should salute it with a namaste and his fellow 
Sikhs with 'Vahigurijt ki fateh'. (151] 


10, Women's duties 
Q l'ersonal behaviour 
) 


UU A Gursikhni should never abuse or berate a man, nor should she fight with a man. 


(ll) A Gursikhni should spurn ridicule, mockery, vulgar jokes, and obscene language. 


(I) A Gursikhni should not bathe naked, nor should she stand naked in water and cast it 


(li) To avoid pollution a Gursikhni should observe the following rules while preparing 
food: 


2. If she clears her nose or Scratches her body she should wash her hands before 
proceeding. 
3. She should keep small children out of her cooking area, [562-63] 

t) Prayer and devotion š 

(l) Before reciting the Guru's mantra140 a Gursikhni should bathe or at least perform the 
five ablutions. [566] 

m A Gursikhni should visit the dharamsala twice daily. [559] 

‘ A Gursikhni should keep her head covered in a Satsang. [553] 

M A Gursikhni should not read the Granth Sahib in a Sikh assembly. [538] 


wi A Gursikhni should not offer prayers at tombs and cenotaphs. [566] 
) 


A Gursikhni should not keep the company of men other than those of her own family. 
[555] 

(ll) ^ A Gursikhni should avoid social contacts with members of the five proscribed groups 
(pañj mel ). [564] . à 

(ill) A Gursikhni should not sit with malicious women exchanging gossip with them. 
[555] 


ll Travel and pilgrimage TEE I 
(1) Visiting a pilgrimage centre does not free a Sikh from his obligations under the Rahit, 


He may nevertheless visit gurdwaras and other places of pilgrimage. If he decides to 
go on pilgrimage he should visit only places associated with the Gurus. (111, 112, 
121] 


(l) When on pilgrimage a Gursikh should not accept support from offerings made by 
others if this can be avoided, He should himself make offerings in order that others 
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Gi) Shoes must never be wom in a kitchen. [298] 


Gi) Hands must be washed before dough is kneaded. Finger-nails should not be permitted : 


to grow long. There should be no talking while a meal is being prepared. [105] 
Gv) Burn wood when cooking, not dung. If insufficient wood is available burn equal parts 
of wood and dung. [86] 
b) Eating and drinking 
G) A Gursikh must wash his hands and rinse his mouth before eating.139 Before ho 
begins to eat he should say 'Sat-nam Vahiguru'. [8] 
(ii) ae eating a meal a Gursikh should put aside a portion as an offering to the Guru, 
2] 
Gi) A Gursikh should not begin to eat before a guest has begun to so do. [301] 
(v)  Sikhs should sitin a single line when eating together. [10] 
(v) AGursikh should remove his shoes before eating but not his turban. [299, 542] 
(vi) A Gursikh should not talk while eating, nor should he stand up if anyone arrives 


during his meal. [8, 104] S 


(vii) Do not eat carelessly, spitting out particles of food, when others are present. [399] 
(viii) A Gursikh should eat no more than he Tequires in order to satisfy his hunger. [119] 
(ix) Gursikhs are strictly forbidden to eat meat from animals killed according to Muslim 
rites. [372] 
(x) If possible a Gursikh should avoid drinking water from a leather bag. He should 
never drink water served by a Muslim. [120] 
(xi) A cup received from someone with cut hair must be washed before it is used. [410] 
(xii) A Gursikh should not give others food which he has already tasted. [52]  / 
(xiii) A Gursikh should never eat food left by a woman. [342] 


8.Weapons and warfare 
a) The obligation to bear and reverence arms 
G) A Gursikh should carry weapons, both large and small. He should always have at 
least one weapon on his person. [188, 250, 332] 
(i) A Gursikh should reverence and worship his sword (sirT sdhib ). Worship is due first 
to the Guru and secondly to the sword. [41, 146, 196, 322} 
(i) A Gursikh should never keep his sword on his person while defecating. Place it some 
ER ed to ensure that it is not defiled or entrust it to the care of another Singh. 
[189, 331 
Gv) The right to rule is won and sustained by the sword. Arms should only be used, 
however, when there is good cause for so doing. [146, 279) 
b) The fighting Singh's equipment 
G) A Singh should regularly practise the use of his weapons to ensure that he maintains 
and improves his skill, [194] 
Gi) A Singh should wear a kachh made from strong cloth, not a flimsy article which will 
fail to serve its purpose. [193] 
Gü) A weapon should never be left uncleaned. [189, 197] 
c) The need for vigilance 
() A Singh must remain ever on the alert, even when sitting and thinking or when 
defecating. He will always be ready to spring into action with his sword. [189, 198, 
204] 
Gi) A Gursikh should never sleep unprepared. He should wear clothing and a 
turban.[191] 
ii) A sword must not be carried behind the back, nor slung over the shoulder with the hilt 
behind the shoulder. [328, 329] 
Gv) A Singh should don his kachh as soon as he has bathed, regardless of whether it be 
wet or dry. [195] 
d) The battlefield 
@ A Singh should never tum his back in battle. [190] 
DU Always aid a wounded, disabled or exhausted Sikh on the battlefield. [418] 
Gü) Always have slain Sikhs cremated on the battlefield if possible. [420] 
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Ü, Salutations X na ee 
(l) A Gursikh should never fail to respond when greeted by the salutation Vahiguriiji ki - 
fateh [Hail the victory of the Guru]'. [363] I i Ë 
(I) Each moming a Gursikh should greet the sun witha namaste and his fellow Sikhs 
with the salutation 'Vahigurajt ki fateh '. [150, 516] T y 
(lil) When the new moon appears a Gursikh should salute it with a namaste and his fellow 
Sikhs with 'Váhiguraj? ki fateh '. [151] 


W), Women's duties 
1) Personal behaviour Sec E š 
(l) A Gursikhni should sustain a dutiful and placid disposition as a wife. She should 
regard her husband as her lord. She should serve him better food than other members 
of the family and should instruct him in the principles of the Sikh faith. [556-58, 567] 
(ll) A Gursikhni should never abuse or berate a man, nor should she fight with a man. 
552) 

(ii) S Gatsiktmni should spurn ridicule, mockery, vulgar jokes, and obscene language. 
She should not sing coarse songs at weddings nor at any other time. The songs 
which she sings should always be chaste and wholesome. [554, 565] : 

(Iv) A Gursikhni should not bathe naked, nor should she stand naked in water and cast it 
towards the sun. [550] 

li) Cooking and serving food . 

à A Gursikhni Citi cleanse herself before preparing or serving food. This she should 
do with water and fresh earth. [551, 562] J ; . 

(I) To avoid pollution a Gursikhni should observe the following rules while preparing 

food: 

1. She should not speak. 

2. If she clears her nol or scratches her body she should wash her hands before 
proceeding. : 

3. She should keep small children out of her cooking area. [562-63] 

v) Prayer and devotion - 

() Before reciting the Guru's mantra!“? a Gursikhni should bathe or at least perform the 
five ablutions. [566] . ji 

QI) A Gursikhni should visit the dharamsala twice daily. [559] 

(lI A Gursikhni should keep her head covered in a satsang. [553] 

(iv A Gursikhni should not read the Granth Sahib in a Sikh assembly. [538] 

(v A Gursikhni should leam portions of the sacred scripture by heart. [559] , 

(vi A Gursikhni should spin cotton and with it weave cloth to be used as a wrapping 
(rumal ) for the Granth Sahib or as a covering for the dharamsala floor, [560] 

(vil) A Gursikhni should not offer prayers at tombs and cenotaphs. [566] 

(vll) Sword baptism is not to be administered to women. [506] 
tl) Social relationships . 
` A Gursikhni Seet not keep the company of men other than those of her own family. 
555 I 

(Il) N Gursiktni should avoid social contacts with members of the five proscribed groups 
(pafij mel ). [564] MI. on : p 

(lI) ^ A Gursikhni should not sit with malicious women exchanging gossip with them. 
[555] 


||. Travel and pilgrimage l : “Me 1 
l Visiting a pilgrimage centre does not free a Sikh from his obligations under the Rahit. 
He may nevertheless visit gurdwaras and other places of pilgrimage. If he decides to 
go on pilgrimage he should visit only places associated with the Gurus. [111, 112, 
121] : 
di) When on pilgrimage a Gursikh should not accept support from offerings made by 
others if this can be avoided. He should himself make offerings in order that others 
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may be fed. [111] 


ii) Before commencing any journey a Gursikh should offer Ardas to the Guru and ask + 
for his protection. When he returns he should proceed to the dharamsala as soon as ` 
. possible and make his thanksgiving. [108, 109] 
(iv) Any Gursikh traveller in need should receive assistance from local Sikhs regardless of 
his capacity to pay. [135, 537] 
(v) Never misdirect a Sikh who asks the way. [419, 513] 


y dar kee and enemies of the Guru 

i ursikh should have no dealings with the five reprobate groups (pañj mel ), viz.: 

1. Minas (the followers of Prithi Chand and Miharban); EEN eg 

2. the followers of Ram Rai; 

3. the followers of Dhir Mal; 

4. the masands; E 

5.any who acknowledge the authority of the masands [6, 186-88, 547]. i a 
A Gursikh should not associate with any of the following, nor should he accept their 
teachings: 

1. Muslims; 

2. yogis; 

3. those who do not wear turbans; 

4. those who shave their heads; 

5. mendicants who mat their hair, 

6. naked sadhus who coat themselves with ashes; d 

7. ascetics who wear caps (fop? ); 

8. those who arrogantly assume spiritual authority. [31, 121] 

A Gursikh should have nothing to do with those who kill female babies. [12] 

A Gursikh should never patronise nor protect apostates, delinquents, impostors, 
cheats, thieves, adulterers, or gamblers, [83, 546] 


13. Attitude towards Muslims S 
W Never associate with a Muslim nor trust his word. Never drink water from a Muslim's 
hands, never eat his food, and never sleep in his company. Do not be influenced by 
anything which a Muslim may say. (10, 31, 120, 442] 


Gi) 


(iii) 
(iv) 


(ii) Never touch a Muslim woman. [10] 

(iii) ñ Dm should never eat meat from animals killed according to Muslim rites. 

Gv) Do not distribute or eat karah prasad in the company of Muslims. [436] 

(v) Never eat sweets or any other food offered as an oblation by a Muslim official. [541] 

(vi) Religious discourse should not be held with Muslims. [121] 

(vii) tual} should never entrust the management of his household-affairs to a Muslim. 

(viii) b say should never entrust his sword to a Muslim and then walk ahead unarmed, 

(ix) Never invite a Muslim to recite the Kalima. [472] 
(x) Never attend the mourning ceremony for a deceased Muslim. [407] 
DU A Gursikh should never place on his kes anything inscribed in Arabic. [386] 

(xi) ^ Gursikhs who are employed in a Muslim administration may be forgiven any 
unavoidable transgressions which may result from their employment. Three offences, 
however, can never be pardoned: 

1. The killing of a daughter 
2. Cutting one's hair or beard 
3. Smoking [80, 444-445] 
(xiii) Never touch the feet of a Mughal, nor eat food which he leaves. [384-85] 


14. Sundry prohibitions 
G) A Gursikh should never commit theft or adultery, nor should he gamble. [102] 
(i) A Gursikh must never kill a female baby. He must have no dealings with anyone who 


has committed this unpardonable offence. [12, 80, 359, 547] 

A Gursikh should not wear either.a sacred thread or a frontal mark. [20 

A Gursikh must never offer prayers at any tomb, cenotaph, or sacred pool, nor at a 
shrine dedicated to Gugga Pir. [137, 387, 406] 


(v) A Gursikh should enter neither a Hindu temple nor a Muslim mosque. He should not 
necept the authority of a mullah or a qazi. [137] 
ivi} A Gursikh should never tread on any paper inscribed with Gurmukhi nor use such 


paper as a wrapping. He should show respect for the letters of the Gurmukhi 
alphabet. [147] 

A Gursikh should never smoke tobacco (bikhid ) and should not sit beside anyone 
who does smoke it. [7a, 80, 438] 

A Gursikh should not drink intoxicating liquor (saráb ). [7] 

A Gursikh should not sing worldly songs, nor should he dance. At weddings he 
should not listen to lewd songs nor watch vulgar dancing. [127, 128, 345, 405] 

A Gursikh should not rub gum-tragacanth or henna on his hands, nor apply black 
collyrium to his eyes. (382, 490] 


15, Miscellaneous injunctions 

(|) Take care never to drop a knife (karad ) when it is being passed from one person to 
another. [324] 

tl A tree should not be cut down while it is still able to bear fruit. [491] 

(M) A lamp should be extinguished by waving a fan or piece of cloth. It should not be 
blown out by human breath nor snuffed with the hand. [505] 

(iv) Do not extinguish a fire with water left over after drinking. [543] 

d Never speak of ‘drying’ a slate [after washing Gurmukhi characters from it]. [511] 

(vl) Do not throw a stone at a dog without good reason. [523] 

thw Rahit content of the Nand Lal section 

ihe portion of the extant text attributed to Nand Lal covers less than eight folios in the SRL 

unywacript (less than fourteen in GNDU ) and its statement of the Rahit is therefore brief and 

ismmentary. As in the Chaupa Singh section the various injunctions are recorded at random 

with hule concern for order or coherence. Its injunctions may be summarised as follows: 
THE RAHIT (NAND LAL TEXT) 

l, A Gursikh should spurn the teachings of Brahmans, Muslims, and Manants. 14! He 
should believe and obey none save the Guru, loyally adhering to the Guru's Khalsa 
and worshipping only in the presence of the Guru's Word. 

H A Gursikh should scom Brahmanical observances. He should never wear the sacred 
thread, recite Gayatri, worship idols, wear a dhoti, or eat with head uncovered; and he 
should never solicit the services of a Brahman. 

i, A Gursikh should never offer prayer at tombs or cremation grounds. 

4, A Gursikh should read, hear, and repeat the divine Name, for thus is liberation 
attained. 

$, The daily discipline: 
a) During the last watch of the night a Sikh should arise and bathe. After cleaning his 
teeth he should either read both Japjf and Jáp or recite two stanzas of each from 
memory. At daybreak he should join a satsang and after hearing the divine Word he 
should proceed on his daily business. 
b) At midday, having washed his feet and hands, he should again recite both Jon 
and Jap. 
c) An hour before the close of day he should recite the Sodar Rahiras liturgy. 

fi. A Sikh must be distinguished by a turban, a fine flowing beard, and an uncut kes. He 


must never use a razor and he must never remove his beard. I 
1. A Gursikh must never smoke tobacco nor use it as snuff. Using tobacco is as heinous 


asin as eating beef. 
8. Sikhs should regularly gather together, read the Anand, recite Ardas, and eat together, 
9. Giving food to a fellow Sikh is as meritorious as giving it to the Guru himself. Fellow 
Sikhs should be served regardless of their status. 
10. In times of need summon five Sikhs and feed them. The five Sikhs will then say 
Ardas and the suppliant's wish will be granted. 
11. For a $rddh ceremony prepare the tastiest of food and summon fellow members of tho 
Khalsa. Read the Anand, recite Ardas, and feed the assembled Sikhs. 
12. Do not steal. 


13. Do not be mean. 
14. Do not slander. 
15. Never trust a woman. 


The narrative portions of the Chaupa Singh text 

Having concluded his catalogue of injunctions the Chaupd Singh compiler rounds off his first 
rahit-nama section and plunges into a narrative account of the mission of Guru Gobind Singh, 
This, as we have already suggested, is not as incongruous as first appearances might suggest, 
Sikh tradition is emphatic in its insistence that the Rahit derives directly from the intention of 
Guru Gobind Singh and that it was promulgated by the Guru in response to a specific need, 
The compiler turns now to this need and to the critically important response which it elicited 
from the Guru. 142 / 

His narrative begins with the birth of the tenth Guru and after briefly describing his childhood 
dwells at some length on the circumstances of his father's death. The compiler accepts, in 
general terms, the dominant tradition concerning the mission of Guru Gobind Singh, and the 
stress which he lays upon the execution of Guru Tegh Bahadur is a key feature of thal 
tradition. When the ninth Guru was executed all but two of his disciples cravenly concealed 
their identity as Sikhs. The son and successor, learning of this cowardice, decided that he 
would one day confer on his followers a visible identity which would render concealment 
impossible. - 

The remainder of the first narrative section leads on to the fulfilment of this intention. The 
Guru had decided that uncut hair would be the key feature of the externally-visible identity 
which his followers must be required to assume. He therefore introduced the rite of kes 
baptism in S. 1754 (1697 A.C.) All who accepted initiation as members of the 
newly-constituted Panth thereby became Kes-dhari Sikhs, each pledged to retain his kes 
inviolate and to observe all other requirements of the Guru's Rahit. 

Many of the dates and details given in the Chaupa Singh account differ from those normally 
accepted, but the interpretation itself is orthodox. The compiler clearly agrees with those who 
focus their interpretation on the circumstances of the ninth Guru's death and the consequent 
need for a visible identity. The role of the masands (the alternative focus) is mentioned, 14 but 
it remains peripheral to the accepted interpretation. If one were to judge from the Chaupa Singh 
Rahit-nama alone it would be difficult to deduce that the new order might have been instituted 
in order to detach Sikhs from the allegiance to the masands. The masands are certainly 
portrayed as grossly arrogant and corrupt, and the Rahit itself commands Sikhs to avoid 


them. !44 There is, however, no suggestion that their misused authority had anything to do ; 


with the Guru's decision to refashion the Panth. 

One feature of the Khalsa theme which was to encounter disapproval from some later 
copyists of the text is the account of Guru Gobind Singh's alleged decision to invoke the 
blessing of Mata Devi by commissioning a performance of the traditional fire ritual (hom » As 
we have already noted, however, this story was obviously a part of the original narrative. 145 It 
relates how Guru Gobind Singh decided to seek the blessing of the goddess on his new Panth 
and for this purpose employed a group of Brahmans led by a certain Kalak Das. The tensions 
generated by the inclusion of the story in this and other eighteenth-century Sikh works are 
clearly present within the actual narrative. Although the Guru is said to have initiated the 
proposal he refuses to follow Kalak Das's instructions and the ritual ends in failure. 

The mission of Guru Gobind Singh and the reconstituting of the Panth provide the dominant 


(lame of the first narrative section. A strong secondary theme is the loyalty of the Chhibbar 
Hrahmans and their importance within the Guru's retinue.1%6 This receives particular 
|itominence at two points. When Guru Tegh Bahadur goes to his death the two Sikhs who 
lemaln bravely loyal are both Chhibbars;l*? and when the rite of kes baptism is inaugurated 
iho first Sikh to receive it is Chaupa Singh Chhibbar himself. 148 

‘lhe Chhibbar sub-theme continues into the second narrative portion (sections 569-641), but 
the dominant theme now changes. The tenor of the resumed narrative is very different from 
lint of the earlier section. Whereas the earlier section offered a description of times past the 
ñar continuation purports to be the tenth Guru's foretelling of the future. This it provides in 
the form of brief anecdotes as well as specific prophecies, all of them expressions of the new 
thame so insistently emphasised by the Chhibbar compiler. The theme of this second narrative 
aectlon is raul. (tumult) and the Guru is represented as predicting its onset. The rauld which 
la to assail the Panth will grow steadily worse, fuelled by the hostility of the Muslim rulers and 
hy ihe perverse ambition of disloyal Sikhs. A loyal remnant of the Khalsa will stand firm, 
hinwever, and eventually a golden age of peace will be inaugurated by the appearance of 
Nilnkalank, the Kalki Avatar. The narrative thus presents an apocalypse, a sequence of brief 
ltwmg which together proclaim the imminence of dire calamity and the ultimate triumph of the 
new Panth. 

Although these prophecies are attributed to Guru Gobind Singh their content and message 
voncern the contemporary circumstances of the Panth at the time when the extant Chaupa 
NiAgh text was originally recorded. They must therefore be read as a commentary on the 
jerlod half a century after the Guru's death. In presenting this message the compiler is plainly 
thawing from the same tradition that Kesar Singh Chhibbar used for his Bansavalf-ndmd. The 
Iai'ipective for both, as for their shared tradition, is a view bitterly hostile to the Khalsa 
base of the period circa 1760, a leadership which this Chhibbar tradition represents as 
vlulous and self-seeking. There remains, however, a tradition of loyalty within the Panth and 
mne Individual is given particular notice as a shining example of devotion to the Guru. He is, 
predictably, a Chhibbar.149 

‘I'he compiler thus presents his readers with a particular interpretation of the key events in the 
Ianth's past, together with a gloomy view of its immediate future. Four features of his 
iititlysis deserve to be noted. 


|, the emphasis laid on the devoted service of the Chhibbar Brahmans . 

An we have already noted, the narrative portions of the Chaupd Singh Rahit-nama can, in a 
wise, be regarded as a Chhibbar charter. The repeated emphasis laid on the Chhibbar 
unntribution to the Panth constitutes a particularly prominent feature of the compiler's choice 
iid presentation of his narrative content. 


2, The Bansavali-nama analogue. 

"liia issue has also been discussed above,!5 but it deserves further examination in this 
vontext. It warrants further attention because some key terms used in the Chaupa Singh text 
mio clarified by definitions supplied in the Bans@vali-nama . 

Une such term is rauld , the word which for the Chaupd Singh compiler epitomises the fate 
uf the Panth during the early and middle years of the eighteenth century. Although the Chaupa 
Niñgh text communicates a lively sense of growing turbulence it offers no specific information 
vancerning the actual rauld, nor of the individuals who create it. Kesar Singh, by contrast, is 
amlnently specific. His interpretations may be fanciful, but at least he makes his meaning clear. 
'l'he interpretation of contemporary events which he thus expounds was obviously a 
fundamental assumption of the Chhibbar tradition, and the Chaupa Singh compiler merely 
tikes for granted an analysis which was commonplace in his own circles. 

According to Kesar Singh the rouig which assails the Panth is the latest in the sequence of 

iluses which together constitute the Panth's history. Each is characterised by a key word. The 
[m phase, inaugurated by Guru Nanak and continuing into the lifetime of the tenth Guru, was 
tho period of si&AT. In S. 1754 (1697 A.C.) Guru Gobind Singh first performed the rite of kes 
baptism and with it introduced sisighi. These two co-existed satisfactorily through the twelve 
remaining years of his lifetime and thereafter for another thirty-six years during the period of 
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Banda and Jit Singh. In S.1803 (1746 A.C.), however, Nawab Kapur Singh died and with ` 
his death first sikhT and then sitigAi were abandoned. The sardars who succeeded Kapur Singh 
were traitors to the Panth, self-seeking knaves who consulted only their own interests. In so 
doing they carried the Panth into the period of raula .151 

_ The Chaupa Singh text speaks of the same raula and when it denounces the raule de sikh 
its curses are aimed at the Khalsa leadership of its own period. This term, which appears in the 
English translation as ‘vicious unruly Sikhs’, presents no problems once rauld is 
understood.152 Elsewhere the text refers to these same reprobates as máikT. sikh, members of 
the sinister mäi? panth or "Way of Avarice'. The mëtt? sikh constitute one of the four 
categories into which the Chhibbar tradition divides the Khalsa Panth. The four categories are 
respectively the didart sikh (Attendant Sikhs), the mukate sikh (Enlightened Sikhs), the maikt 
sikh (Rapacious Sikhs) and the murid sikh (Loyal Sikhs). 

This fourfold division is clearly a feature of the Chhibbar view of contemporary 
developments within the Panth. In themselves the terms communicate little sense of the 
meaning which each is intended to express and both Chhibbar works offer definitions, set in - 
the context of Guru Gobind Singh's preparations for the Devi fire ritual. In the Chaupa Singh 
Rahit-námà they appear as sections 224-227. The BansávalT-nama offers a fuller and clearer 
series of definitions. According to Kesar Singh the Guru described the four categories as 

ollows: T 


The Guru explained: "The didari [Sikhs] are those who remain with me here permanently. 
They remain with me both here and in the hereafter, devoutly repeating the Word of salvation.140 


The mukate Sikhs are those who shall remain after I have gone, 

The Turks will issue ordinances against the Panth and pursue [its members in their attempt to destroy 
i]. 

They who [in these times of persecution] uphold their Sikh allegiance shall be known as mukate, 
Siriving always to sustain their faith as Sikhs. 141 


By the suffering of these two groups (the Panth] shall win political power, but in the exercise of this 
power some will tum to sin and damnation, 

These leaders, [ensnared by wordly temptations), shall be the maikT Sikhs, and as such shall be 
accounted the third division of the Panth. 142... 

Thus we have noted the didari, the mukate, and thirdly the máik? Sikhs, 

Behold fourthly the murid, they who remain pure during the (corrupting] rule of the 

máikT 144 


For them everything is seen as the Guru's gift. 

As [true] Sikhs amongst [the false] they continue to accept the sacred scripture as the Guru's voice. 
Authority, destiny, country, and wordly wealth - 

All these they accept as gifts of the Guru and share what they possess with their fellow Sikhs, 145 


Recognise the murid as the Satguru's [true] disciples, they who exalt the Sikh faith above their 
personal pride when authority is conferred on them. 

A maòikT when he secures authority is called a raja, whereas the [humble and] incorrupt is to be known 
as a murid.146 

The didòri, mukate, and murid Sikhs are mine, whereas the maiki” must wait at the [dread] door of 
Dharam-rai ...' 


The interpretation of the Panth expressed in Kesar Singh's awkward verse is central to the 
Chaupa Singh narrative. In the Panth of the mid-eighteenth century loyalty to the Guru's 
teachings is scorned, corruption and arrogant self-seeking are exalted. Although the fourfold 
division is clumsy and imprecise it clearly represents a crucial element within the Chhibbar 
tradition, an instrument whereby the presence in the Panth of discord and selfish ambition can 
be explained without abandoning the fundamental doctrine of the Guru's omnipotence. The 
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(Imes are confused because the Guru has willed that this should be so. They will grow 
Iiogressively worse until total chaos eventually ushers in a new era. For its ultimate answer 
li Chhibbar tradition looks to the Dasam Granth and beyond it to the Puranic solution. Peace 
¡ul order will eventually retum with the arrival of the Kalki Avatar.154 


\, The influence of the Dasam Granth 

lu their apocalyptic treatment of the Panth's future the Chaupa Sirigh Rahit-nima and the 
llunsttvalt-nàma both indicate a significant debt to Puranic sources. Although Puranic elements 
ietolve considerable prominence this should not suggest that the Chhibbar tradition acquired 
ihom directly from the Puranas. The immediate source and influence is clearly the Dasam 
(mmh, The presence within the Dasam Granth of a section concerning the Kalki Avatar is 
werely one indication of the extent to which its contents have been influenced and informed by 
the Puranas. The same section also indicates the obvious line of descent from Puranic source 
lu Chhibbar tradition. Other references within the Chaupa Siñgh Rahit-nòma further testify to 
the Influence exercised on its narrative content by the Dasam Granth. 


d, Doctrinal concerns 

‘| hs dominant doctrinal concern of the Chaupa Singh text as a whole is the nature of the Rahit 
und the obligation incumbent on all Sikhs to observe it faithfully. There is, however, a deeper 
iamue underlying the existence of the Rahit, one which runs through the narrative sections of 
the text as well as the actual rahit-nama. Why must one observe the Rahit? One must observe 
(hs Rahit because the Guru has decreed it, Submission to the Guru is the only means of 
liberation for the Sikh and if the Guru ordains the Rahit his loyal disciple has no choice but to 
obey. 

An exalted doctrine of the Guru is another of the text's continuities and a fundamental aspect 
ui lts message. The exalted nature of the doctrine is mirrored in the terminology which the text 
unos when speaking of the Guru and in the range of meaning covered by its preferred titles. 
‘lwo points deserve to be noted in this respect. 

‘The first is that although we encounter degrees of honorific usage the various terms which 
seem to mark different points on the honorific scale arein fact all synonymous. The text may 
teler simply to the Gură or it may elect to use the more exalted titles of Sarigurd, Vahigurii, or 
Purdn Purakh. In some instances combinations may be used, producing such impressive 
hums as Hazür Sri Vahigurit Püran Purakh ji.'55 All bear the same range of meaning. 

‘The range of meaning is thus one which must be determined by context rather than by 
larminology. This brings us to the second point which deserves notice. The range covered by 
ench of the terms noted above is one which extends from the personal Guru (normally Guru 
(lobind Singh) through the concept of an eternal Guru to identification with Akal Purakh 
himself. Up to a certain point this range of common identity is explicitly affirmed. There is but 
ne eternal Guru and the succession which runs from Guru Nanak to Guru Gobind Singh 
vomprises ten incarnations (jäme) of this single Guru, not ten separate Gurus. This much is 
vlonrly stated.156 The remainder is logically implicit. If one concedes the existence of the 
eternal Guru it necessarily follows that the Gurus must be in some sense an extension of Akal 
Purakh, Distinguishing the two can be as difficult as separating Holy Spirit from Godhead in 
the Christian tradition. 

‘This strong inclination to fuse personal incarnation, eternal Guru, and supreme Creator is 
Interestingly reflected in the shifts of meaning which have affected the term vZhgurü (or 
vithiguri ). In this particular case four phases can be recognised and although two of these are 
dominant in the Chaupd Sirigh Rahit-nama all four can be identified in its varying usage. 

In its Adi Granth sense vah guru is simply an ascription of praise to the Guru. 

vāhi gurl vāhi guru vāhi gurú vāhi jiu 2 

Praise to the Guru! Praise to the Guru! Praise to the Guru! 

Praise to Thee!!57 
Although rare in the Adi Granth it was later used by janam-sakhi compilers in a variety of 
ways, all of them retaining the same literal meaning of "Praise to the Guru’. In some instances 
Ihey followed the Adi Granth example of using it simply as an ascription of praise, frequently 
it the conclusion of individual sakhis. Elsewhere it was employed as a magical formula to 
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ward off danger or effect a miracle. A third janam-sakhi usage was as an appropriate mantra 
for the siraple unsophisticated application of the nam simaran technique. : 

This constituted the initial phase, one in which the two components (vZh and Gurt ) remained 
distinct and the term itself retained its literal meaning. The initial phase also produced the 
celebrated Khalsa salutation: vah Buri ji ka khalsá, vah gurü ji ki fateh. This may be 
exceedingly difficult to comprehend or accept today, for the salutation has long been used with 
a later sense in mind. As the meaning of vah guri changed (a change marked by the 
coalescing of the two words to form vühigurü ) the precise sense of the salutation shifted with 
it. The coalesced form is now so firm! entrenched that reading it in any other sense can bo 
virtually impossible for many people.!?? The first phase is represented in the Chaupa Singh 
text by an example of the janam-sakhi mantra usage.160 The dominant Chaupa Singh usage, 
however, belongs to the second phase and marks the principal shift in the meaning of the term, 
There can be no doubt that for the Chaupa Sirigh compiler "Vahiguru' carries exactly the same 
meaning as 'Guru'. When he refers to Hazur Sri Vahiguru Puran Purakhji it is Guru Gobind 
Singh ¿hom he means. Other examples repeatedly make the same identity of meaning 
clear. " 

In this second phase the two components have coalesced to produce a one-word title and that 
title is applied to the personal Guru. The third phase follows as a natural result of the 
developing doctrine of the Guru. As the doctrine of the eternal Guru ascends to importance the 
Synonymous title of Vahiguru follows it. Vahiguru thus designates the eternal Guru as well as 
the personal manifestation. 4 

The fourth phase also follows as a natural development. Just as the transition from eternal 
Guru to supreme Creator is an easy one, so too is the corresponding shift in the meaning of 
Vahiguru. The fact that it was already under way during the mid-eighteenth century is indicated 
by an isolated example in the SRL manuscript. Dalla Brar, addressing Guru Gobind Singh, 
refers to VOhigurit in a sense which clearly implies distinction from the Guru himself and thus 
can mean only Akal Purakh.162 In the Chaupa Singh context this is an inconsistent usage, but 
it is scarcely surprising. It points the way forward to the modern sense, one which 
emphatically identifies VZhiguri with Akal Purakh, Parbraham and Kartár. 


The anecdotal sequence 

The twelve anecdotes which follow the first narrative section in the GNDUISRL text have a 
common theme and a single message. The theme is that of the nindak or 'detractor',163 and 
the message which the anecdotes so insistently communicate is that opposition to the Gurus is 
bound to be futile. In two instances the 'detractor' is a Tival who seeks to appropriate the 
Guru's authority. Others are malicious vilifiers with a variety of imagined grievances. All fail 
in their nefarious designs. 

An interesting feature of these anecdotes is the prominence of Khatris. Eight of the twelve 
involve treacherous Khatris, six of them explicitly. Khatri involvement is in part explained by 
the fact that rival relatives such as Miharban would necessarily be Khatris. There is, however, 
no mistaking the copyist's intention to stress that hostility came predominantly from Khatris, 
from the unrelated as well as from disaffected family members. Only in the Story involving 
Guru Angad do they seem to emerge with uncertain credit. Within the Chhibbar family, it 
seems, the nindak was perceived as pre-eminently a Khatri. The feature is one which the 
anecdotal sequence shares with the narrative sections of the original text.165 Antipathy 
towards Khatris was evidently current amongst at least some of the Chhibbars of the 
mid-eighteenth century. 

The nature of the nindak strategy is indicated by the copyist's fondness for the word marka 
(fuss, trouble). Four of the first five stories are introduced by a reference to the marka caused 
by the Gurus' malevolent opponents, and subsequent anecdotes tell a similar tale. None can 
succeed. Even in defeat, or in death itself, the Guru triumphs. 
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'ünelusion : 
ree Singh Rahit-ndm@ is an important document. It is important because together with 
lia associated Nand Lal fragment it Tepresents the earliest extant example of a formal 
tahit-nama. It is also important because it enunciates the Rahit in such abundant detail. 

An we have seen, the Chaupa Singh text can be traced to a family of Chhibbar Brahmans, 
Miatlnguished by their record of service to the Gurus, but sadly disillusioned by 
alghteenth-century developments within the Panth. The extant text was evidently compiled 
very near the middle of the century, and the original version was probably recorded in the 
Mib-montane area of Jammu or Jhelum. The result combines two sections of formal rahit-nama 
with two of narrative. One narrative portion looks back to the founding of the Khalsa and thus 
lo the need for a Rahit. The other contemplates the confused circumstances of the 
tiikl-cighteenth century, circumstances produced by self-seeking disloyalty to the Guru and his 
pe DU such as this might suggest that the traditional neglect of the Chaupa Singh 
Nulilt-nama has been thoroughly justified. Can one reasonably expect that disillusioned 
Hrahmans will provide an impartial statement of the orthodox Rahit? The fear is natural, yet 
(hore is little to indicate that the statement is in fact significantly biased. On the contrary, any 
iink of bias is more than counterbalanced by the substantial advantage of knowing the precise 
tirlgins of this particular statement. There is, after all, no such thing as an agreed 
el usibus orthodoxy. The most we can anticipate is a dominant trend, and insofar as 
Dë can be identified there is nothing to suggest significant deviation on the part of the Chaupa 
Migh Rahit-nama. The only exception to this rule is its attitude towards Brahmans. This 
fouture, easily perceived, exercises no evident influence on the remainder of its presentation, 

llurly expositions of the Rahit which declare their date, place of origin, and potential bias, are 
immensely valuable. In the case of the Chaupa Singh Rahit-nama all three issues can be 
ilotermined with reasonable certainty, enabling us to place the text at the beginning of a major 
tlevelopment in Sikh tradition. It is a work which deserves recognition and thorough analysis. 


The editing and translating of the Chaupa Singh/Nand Lal text . 
(P all Gurmukhi works of lig period the text recorded in the SRL and GNDU manuscripts 
Wils written without breaks between individual words. Apart from line-endings (which take no 
àveount of word-endings) the only regular breaks in the text are those which mark the 
conclusion of sentences, major phrases, or items in lists, In the process of editing and 
\tinscribing the text these unbroken sequences have been divided into their separate words. 
‘The basic text for the version which follows is that recorded in the GNDU manuscript. 
Important variants from the SRL, PSP and KhC manuscripts are given in footnotes. : 

Scriptural quotations are identified in both the Gurmukhi text and the English translation. 
Where the GNDUISRL version differs significantly from the Adi Granth or the Dasam Granth 
reading the latter is given in the footnote attached to the Gurmukhi text. Minor variants are 
Ignored. It should, however, be noted that minor variants are very common. Although the 
¡NDU and SRL manuscripts have proved generally faithful to their scriptural sources they 
koldom produce exact transcripts of the original. . : 

The English translation follows the Gurmukhi text as closely as possible. Words which have 
been inserted to provide clarity or continuity have been set in brackets. 


NOTES 
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nursery superintendent or adult playmate who 
may also assume tutoring responsibilities. 


names another Chhibbar Brahman, 


Harijas Rai, as 
Gurmukhi teacher to Gobind Singh. B-n 10: 6-7. 


. CAS 181. B-n 10: 322-23. 
. B-n 
. Piara Singh Padam, Sri‘Gurit Gobind Singh ji de darbari ratan (Patiala, 1976), pp.75-77. 
. B-n 10:523-26. 

. PSP, pp. 69-70. 

- GNDU, f. 173b. SRL, f. 94b. PSP, p. 121. 

- Loc. cit., p. 286. Cited by Randhir Singh, Prem Sumárag Granth (Jalandhar, 1965), 


10: 523-26. 


Introduction, pp. 78-79. Randhir Singh also quotes the reference to Chaupa Singh which 
appears in Tara Singh Narotam's Sri Gur Tirath Sangrah published in 1884. Ibid., pp. 
79-80 I 
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58. 
$9. 


ik Ibid., pp. 73-74. 


J, $. Grewal and S. S. Bal, Guru Gobind Singh (Chandigarh, 1967), p.229. 
PSP, Introduction, p. 40A. . . . 
Woo above p.13. Also PSP p.40A; and Piara Singh Padam, op.cit., p.76. 


11. Randhir Singh, op. cit., p. 80. Grewal and Bal, op. cit., p. 229. Avtar Singh, Erhics of. 


the Sikhs (Patiala, 1970), pp. 17-18. 


14, ChS 157. PSP, p. 87. 

M. (CAS 286. PSP, p. 93. 

M. CAS 569. PSP, p. 109. 

in. ("AS 647. GNDU f.177a. SRL, f. 96b. PSP, p. 121. 


(INDU , ff. 195a-208a. SRL, ff. 96b-104a. PSP, pp. 48-52. Piara Singh Padam does 
not actually state that the Nand Lal text published in his Rahit-name comprises a part of 
the same manuscript as his Chaupa Singh text. His Nand Lal text does, however, 
correspond closely to those in the other manuscripts. 

CHS 24. See also 120, 167, 622. 


W. ChS 10. 


‘The kes (uncut hair), kangha (comb), kirpan (dagger or sword), karā (steel bangle) and 
kachh (breeches). ESC , p. 51. 

ChS 206 E 

ChS 615 ff. 

tthe principal examples are the text's references to Mati Das, Sati Das, Daragah Mal, 
Sahib Chand, Dharam Chand, and Chaupa Singh himself. 

PSP, p. 40A. 

PSP, p. 40. I ] . . SEA DE 
“This family tree is adapted from a version supplied by Piara Singh Padam in his Sri Gurü 
Gobind Singh jt de darbart ratan, p. 266. Padam's sources appear to have been Kesar 
Singh's Bansavali-nama and the Bhatt Vàhi MultanT Sindhi. as these are cited for 
Individual biographies elsewhere in the book. Narayan Das was a Kashmiri Brahman of 
the Datt got. Padam provides a separate family tree for his lineage, op. cit., p. 266. Fora 
chart showing the descendants of Kesar Singh Chhibbar see Balwant Singh Dhillon, 
‘Some unknown hukumnamas of Guru Gobind Singh, Proceedings of the Punjab 
History Conference, thirteenth session 1979 (Patiala, 1980), p. 107. 

ChS 158 


. ChS 178-181. 


ChS 586. 
ChS 611 
ChS 643. 


. The Bansavali-nama gives the older brother's name as Durgha Mal and Durga Mal. B-n 


9:24, 32-34: 10:303. In the GNDU/SRL text the younger brother appears as Hira Nand. 
ChS 171. The Bhatt vahis agree with the PSP text in naming him Hira Mal. PSP, p. 89. 
S. S. Gandhi, op. cit., pp. 588, 590 

See in particular CAS 162, 170-74, 586. 


. CAS 641. 
. B-n 1:10; 14:626. 


One manuscript gives the year as $.1836 (1779 A.C.). This, according to Rattan Singh 
Jaggi, is a mistake. Op. cit., p. kh. I : f l 

Ibid., pp. chh-j . The vakT (which supplied him with many of his numerous dates) was, 
he claims, destroyed by fire in Jammu City. B-n 14:189-90. The Bala janam-sakhi 
tradition obviously commanded a considerable importance within the Chhibbar family. 
This is indicated by yet another Chhibbar product, a versified Bala janam-sakhi said to 
have been prepared by Bhai Sant Das Chhibbar in S. 1834 (1777 A.C.). Illustrated 
manuscript copies of this work are held by Guru Nanak Dev University (manuscript no. 
453) and the National Museum, New Delhi. For a description of the latter see Fauja 
Singh, Papers on Guru Nanak (Patiala, 1970 ), pp. 155-156. Several folios in praise 
of Mata Devi are appended to the actual janam-sakhi by both mss. 

Ibid., pp. g-chh. I 

Idem, History in Panjabi', in The Panjab Past and Present V:1 (April, 1971), p. 188. 
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. PSP, 
. PSP, pp. 68-70. See below Appendix, pp.251-52. 

. PSP, p. 121. 

. PSP, p. 121. ChS 644-47. 

. See above p.24. 

. See above p.18. 

. Whereas the first Rahit section enunciates positive injunctions the second details specific 


. See below pp.45-47 and English translation note 473. . 5 f 
- For a useful discussion of Kesar Singh's view see Surjit Singh Hans, ‘Historical analysll 


of Sikh literature, A.D. 1500-1850' (unpub. Guru Nanak Dev University PhD. thesis, 
1980), pp. 455-70. . 


. See above p.15. 
- The two verse rahit-namas attributed to Nand Lal and the verse rahit-namas attributed to 


Prahlad Singh, Daya Singh and Desa Singh. 


. The manuscript was purchased by the Sikh Reference Library in 1960 from m 


antiquarian bookseller, Prithipal Singh Jaura, and was entered in the accessions registo 
on 24 October 1960. (Information supplied by Principal Parkash Singh of Amritsar.) 


. SRL, f. 104a. 
. The precise year may perhaps be open to doubt as the last two digits are not clear. Tht 


whole of line 8, comprising the actual date sammat 1821 ikie is roughly written in. 
different pen and may well have been added later. It is, moreover, evident that the copyitl : 
originally wrote 1812, subsequently amended to read 1821. The hand appears, however, ` 
to be that of the original copyist. 


. Notably the substitution of "b' for 'v'. i 
. A fascicle number appears in the bottom right-hand comer of every tenth folio. 
. Shamsher Singh Ashok believes that these corrections have been made by a different 


hand. Sada hath-likhit parjabí sahit (Amritsar, 1968), p. 376. A few corrections hav} 
indeed been made by a modem hand. The majority are, however, early corrections and 
although the ink is much weaker than that of the original text the style is still that of the 
copyist. 


. The original sequence may have been briefer. The extant versions all include 4 


supplementary colophon (sections 644-47) which was probably added to an earlict 
version. 
See above p.15. 


. The misplaced sections (CAS 113-116) run from line 8 of folio 21b to line 1 of folio 231, 


See above pp.23-24. A sentence mistakenly repeated from an earlier context appears oii 
folio 75a, line 7. x 


. Folios 90 and 103. 
- GNDU, f. 208a. 
. The manuscript is catalogued as SHR 227A (the Chaupa Singh portion) and SHR 2274 


(the Nand Lal addendum). 


. The introductory and terminal extracts given in the published catalogue of the Sikh 


History Research Department's manuscripts are not a reliable guide in this respect. Thoy 
contain several transcription errors. Kirpal Singh (ed.), A Catalogue of Punjabi and Urdi 
Manuscripts in the Sikh History Research Department (Amritsar, 1963), pp. 105-107. 


. An example is the corrupt reading pravásidi which occurs in section 146. SRL, f. 22b. 


Kh, f. 21a. 


. Published by the compiler, Patiala, 1974. The two texts are published separately in the 


collection. PSP, pp.48-52 (Nand Lal Rahit-nama), 68-121 (Chaupa Singh Rahit-nama), 


. PSP, Introduction, p. 40D. 
. PSP, pp. 42-43, 44-47. 


PSP, pp. 48-52. 
p. 40D. 


offences requiring punishment. 


. See above pp.12-13. 

. See below English translation, note 300. 

. Kahn Singh, Gurumat Martand , p. 541. MK, Appendix, p.55. 
. See CAS 24. 


£^ 


Ya 


a, 
5. 


46, 
Y, 
Ui, 

99, 
100, 
ul, 
in. 
103, 
ld, 
108, 


ChS 158, 179, 585, 589, 611. The formula is peculiar to the narrative sections. It does 
not appear in either of the rahit-nama sections. 
B-n 10:27. ChS 172. a 
Distinctive terms which appear in both works include k@rakhand as a metaphor referring 
to the Panth (CAS 168-169; B-n 10:625) and sare as a feature of the masands' 
punishment (CAS 184; B-n 10:349). 
ChS 224-27. B-n 10: 138-47. 
ChS 623-35. B-n 10: 636-61. 
ChS 587-88, 596-97. 
Rattan Singh Jaggi, Parakh 1, pp. chh-j. 
Jaggi cites several examples. Ibid., p.chh. 
ChS 611-14. PSP, pp. 118-19. 
See above p.16. 
See in particular CAS 583-86; PSP, pp. 112-13. 
ChS 642-43. See also PSP, p. 121. 
SRL, f. 96b, line 8. 
GNDU, f. 206a. SRL, f. 103a. 
host , karasi , jās? , avast , lavas? . 
GNDU, ff. 195b, 196a, 199a, 201a, 203b-204a. 
101b-102a. 
GNDU, ff. 198a. SRL, f. 98a-b 
ESC, p. 81. 
PSP, pp. 68-70. See Appendix. 
The term derives from Chhibbar usage. See ChS 225. 
PSP, p. 68. The PSP text also substitutes bráhaman for gaddidri as the last of the eight 
varieties of false teachers whom Sikhs are to spurn. PSP, p. 74. ChS 31. This change 
was presumably made by the copyist who added the introduction. 
This emerges in the sentence: tusadidn rasanáñ upari haun han. PSP, p. 70. Cf. B-n 
10:524.The likelihood of Bansavali-nama influence is further strengthened by the fact that 
one of the other passages peculiar to the PSP text.draws directly and heavily from Kesar 
Singh's work. This is the PSP supplement which occurs within the apocalyptic narrative 
section of the extant text. PSP, pp. 113-15. 
PSP, pp.68, 69. See Appendix. 
CAS prologue (GNDU, f. la-b; SRL f. la-b), section 567. 
GNSR, pp. 207 ff. ` 
ChS 65, 125. 
See above p.25. 
ChS 459 and 460 (both of them items which concer the settlement of disputes) support 
this assumption. 

599. 


SRL, ff.97a-b, 99a, 100a, 


Even here, however, the compiler occasionally assumes a range of understanding on the 
part of his readers and uses terms which are now very difficult to define with precision. 
The word prasad is indiscriminately used both for ordinary food and for karah prasad; 
and aradds may mean either a simple request or the distinctive Sikh prayer known as 
Ardas. Karah prasad is never defined in terms of its recipe, nor Ardas in terms of its 
content. 


. Two examples are the series of items concerning the kes and the list of injunctions 


directed to female Sikhs. CAS 518-28, 550-67. 

See English trans., note 118. 

See below pp.47-48. 

See English trans., note 9. 

See English trans., note 12. 

See English trans., note 18. 

See English trans., note 382. 

This injunction appears only in the PSP version, p. 71. See English trans., note 28. The 
GNDUISRL text does, however, quote a couplet attributed to Guru Gobind Singh which 
enjoins the wearing of kachh, bangle, and knife (kachh dadhd karab ). ChS 251. 
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132. 
133. 


134, 


135. 
136. 


137, 


138. 
139. 
140. 


141. 
142. 


143. 
144. 
145. 
146. 
147. 
148. 
149. 
150. 
151. 
152. 


The injunction, which concerns the disposal of charity, does not actually mention Il: 
poor, but is immediately followed by an anecdote concerning a poor Sikh who receiv’ 
financial assistance from the Guru (CAS 49-51). i 
This section has been considerably compressed. The Chaupa Singh text lays repeal 
(and repetitive) emphasis on the Gursikh's duty towards his fellow ‘Sikhs. 
Caste is the one issue which the Chaupd Sigh compiler fails to make completely clen 
The text is clear in that it affirms the need to observe caste conventions, and the right di 
Brahmans to a position of continuing privilege. A reference in section 79 can, howewt, 
be construed to mean that in certain areas of social intercourse Sikhs should view en 
Other as members of the same caste and of the same lineage descended from the Guy 
Other injunctions imply support for this familial view of the Panth. If this lati 
interpretation is correct it means that within the Panth caste observance is diminished by 
not abolished, a description which may be fairly applied to modern practice. ES, 
chap.5. š Ë 
Kesar Singh Chhibbar justifies deference to Brahmans on the following grounds: 

A Brahman Sikh should receive greater respect, d 

For thus shall the reputation of the Sikh faith be enhanced. 

If not, other Brahmans will speak ill of it if ever a Brahman should become a Sikh. 

B-n 10:354-5 

In other words, the Brahman Sikhs should be regarded as custodians of the Panthh 
respectability in the eyes of their Hindu (and particularly their Brahman) neighbours, Dy 
retaining a qualified version of the traditional pattern of deference the Panth will ene 
its acceptance by the larger society within which it must live. Injunction 3(v) supplies tlt 
qualification, one which significantly diminishes the concept of Brahmanical privilege 
Elsewhere Kesar Singh stresses that the Panth is for all four varnas. B-n 10:403, 492, 
See CAS 3 and English trans., note 18. 
There is no specific reference in the CAS text to either the akhand path (unbroken 
reading) or the saprdhik path (a reading spread over seven days). 
The details of the ritual described in 6 (c) ii/iii have been drawn from the CAS narrative 
description of the first kes baptism (CAS. 178-83) as well as from the brief rahit-nam 
rubric in CAS 90-91. The two accounts offer no contradiction. The only difference of any 
importance is that the narrative description makes no reference to the drinking of thy 
sanctified water. Several terms are used in the CAS text to designate the rite. Jt || 
variously called gur-dikhid (the Guru's initiation), kesän drpZhul (kes baptism), khande 
di pühul (sword baptism), and simply pahul (or pühal ). ChS 61, 122, 178, 506. Tho 
literal meaning of pahul (pad-jal), is the same as charan-amrit, viz. ‘foot-water’. (MK, p, 
569n. See also note 39.) Its association with the sword has, however, detached it fron 
its original sense. 
It is not clear what the expressions translated as ‘appropriate rites' are meant to cover, 
They may signify rites appropriate to the caste of the deceased Sikh. 
An offence noted as section 467 indicates that a Sikh should bathe or at least perform the 
five ablutions before eating. Performing the five ablutions would mean washing the feet 
in addition to the hands and mouth. 
See English trans., note 118. 
See English trans., note 541. 
ChS 157 ff. 
ChS 184-88. 
ChS 6. 
See above p.15. The actual narrative occupies section 206-235 of the CAS text. 
See above pp.16-17. 
ChS 159, 162. 
ChS 181. 
ChS 583-86. 
See above pp.18-19. 
B-n 14:66-67, 105-111. 
The expression raule de dait budhi sikh also appears and is translated as 'vicious Sikhi 
of evil understanding. CAS 581. 


loz. 
las, 


Vd, 
IA 


B-n 10:140-7. 

ChS 624-25. 

ChS 49. 

ChS 502. I hy 
Savaie mahale chauthe ke, AG, pp. 1402-4. The formula is used several times in this 
portion of the Adi Granth. 

B40 (Eng), p. 45n. li LA 

‘The note in B40 (Eng), pp. 45-46, suggests that of vahigurü ji ki fateh can only mean 
"Victory to Sri Vahiguru 17. This is correct only if the honorific 'Sri' is retained. The ChS 
usage always omits it. 

ChS 142. ] . 

See for example the interchanging use of the two terms in the brief note on the plenary 
sangat which occurs in CAS 568 or the similar interchange in 587. An early example 
occurs in 25. See also 274, 279, 596, 643, 645. The same identity is also indicated by 
variant readings in different manuscripts. Whereas the SRL reading has vahigüruji kahi 
in lines 3-4 of folio 102b, the corresponding GNDU and PSP reading is gurú gobind 
singh jT kahid (GNDU, f.205a-b; PSP, p. 51). See also ChS 1 (GNDU, f.1b; SRL, 
f.la). Kesar Singh also uses the two terms synonymously. See for example B-n 10:301, 
304, 437. 

SRL , f. 81a (ChS 589). GNDU (f. 147a) and PSP (p.115) both omit the word. 

Surjit Singh Hans, 'Historical analysis of Sikh literature, A.D.1500-1850' (unpub. 
Ph.D. thesis, Guru Nanak Dev University, 1980), pp. 182-92. 

For a list of the twelve anecdotes see p.174. . N 
See in particular CAS 579-82, a passage which seems clearly to be blaming Khatri 
arrogance for much of the current confusions, See also Rup Kaur Khatrani (177) and Rai 
Singh (571-72). 
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"md 2723 Pre s? DA Pep A AY 
a SATI Xy 
FB IB ato aah man y 
Mw SII arm Ba r Fen F aos id» 
YY AT HATH 7? 7 
FI? FÈB JO ATA Ui, 
hy DFB e as 937) F ASÍS A z ay 
LS AKO 
Wi FIS TT Thy ara Š 
tst Pre R IÈR SA 2727 n Pare a8 9 rett 
ws 27082 "SA PÈN SY Te FIT xf) ADAN 
AIIE BIZ? PY) I3 Š SA KARÉ Y 
AAD 3373 2 2723 79 s? RF FURY? x Ty 
Vr) y se gg => Pry DI DA PIT 33 wes 
A a MIN 
ve LÈ Pro RARA rre oz 3 
wA wa) PERATA YE wu Inn ZO A sn 2 
vip) SA l 22 PAET sl S” wu d xë <? 9 
"man? yan Al 77 EJI FA Š z 8773 Sp wrap P 
AN TERA wo AB A Ty WP: 23 movra = y 
WI aerea Wyre AAS Prep BRS È 7 727 raz" 
wn Boe EB ze PA As) DÈ ye 22 £ 9 / 
wa ar Pry feto gou DIZAN WA DIM 
Ë) xe wa MÈ TP FAB YATE? ue owns 
Nv) Pry wa wie NG È 32 Z "ow DEAR NY 
aly AT ya 
TEPÍS D 79 Of 1 WAR OD vee DA" VEY, 
um RETAS TÈ 3 22 PANN op) DIITH Feo 
UTA A sang 499 BI 3” PUA AITITA 


fue cud z On ATE yh A URNA “AGE zen 
wats rep lee whe Zi y xp aera MZ TIP 
KÒ Wd Y We ae PITA A 
WS) 73 BET 2B z? Read ats y 
APTA ÍA A ed EA AB" yz 
ere zi Hye F2 F da 22 whe 1 d awe 22 
> 10707 wha IND YTI 3 RED «Ho JO K IÈ MN 
TIOR d a Presa e an [8] . 
Za? wf 75 A FIR] x23 A ETNIK ROU TE 
y EARTH? RÒM NBA Wade FEI 9Š D SS GFE? 
Fay si! "ed "rg PETATE RÒ WED z PA, AB 
z? z/?/5 ny wi FE P Pry Ud z wy 
CU z? 
DEG whe wur vof by) DÉ 
SCH vier, Pyf baa? cya YE HBG” z fajt 
3 eg a Pry 73 y? Ja AD R = z Zge s? 
x sO 2 94 Pea DESB 12 EP? DA YY NAN 
sin AB PI m)? NS z DES AID YAN YN AJE 
22 AC Sy Fem 478 v) sers) Yo a xa 
3? Zou wg Ava eye Dè JAN DA Pre Fes 
ES ua va emm (NaHS Man 73 S43 ABD 
ame Wy :22 BB NEN 
DI DAY ASE AK SÈN NY LF 
WTF AN 
B3 w?3 ws zo FÈ yo wife une. 
TYE? YTD A YETI) YAYI GJ TPZ A 
5 v3 SAY Bad BON PI Pv e y 
TO "e Z YB SAA YA pe zante" NON 
[TÈ AN We Sr A SEN FA y RIYAN 
FI HATS A AB A PAY EA GIR TANN L TIR 
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NM RD DR AY Pp mE sd FIPE 
Apo? rizè, Mare Be yJ" 

TD whey wate ye FÈ =m ve Oe FRE GË A 
waa? ath Q wae Pete ATÈ ARIS KOB YATE AÈ M 
CORTO sry Z RÈ A RA PÈ xm RE YE EA 
EAT 22 ç AAA TIDE TAH È UTE AL YE A 
PAZ DIA DATE DER AA ATÈ MM IT 


AT WATT AM 
e sew 3 Her "nre EJ 
zo x AY FE 3530 HTG J 1730 M IFR 
we EAT 77 ZÒN IIR = AZI N ZÒN ZFA È 
J4 ura m2 AYÈ A FoR AMG THA? RÈN ssa? 
Bory e Hv v» WAP y BIR €) Gn) STA 
VID? z7g3) wo A 273 1 FM Aa qe. sor 
sea R LAPE ARIZA AN AER ën LO 
NB 37 Pea us SÒM BIRT TOU xg TAN” 
FÉ C by? MÈM eme sp FIR 2 4 FAB VHS 
a3 TRUS? Ta [207 y 
zz Dx PAY FÈ setze dB HII” y har 
oe x DY AO SÒM "4 SUA PTH 
RB? TIN AD 4 IG Ka Pry 5 ETD X BÒN 
RE, ZP APA y [22] I 
22 = PAY TR > ANA Ww) ATD z Sal ya 
Pry Al A aT” y [22] 4 
SÈN d YA m «uaa PA Ae ADITAN 
La) mea zl 2 SA 23 PA 
YO Se qa año” e (371 
Ty wsa Ya z 6p 37 MAMA gär sr = 
FIF "Ja YTB? 11 L287 M 
To = Pry PARADE 
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von E? AB Re? y [ty] 4 vog FHP Pye? A 
"3 TIAPA BIG JIN Dè a DF APTS wg? 
2⁄7? He à Feo GET te AU 1 AR UI 
Ya oU "AE wy ABO YA Au YE 
PBT ESI Y IG 7 

29 OY PRA AY WIS KP ÈS BBO A 
99 zs FO 22 AB aU AT Drage dÉ aè y 
Wye Xe Whos JI 4 

MEG Ae TE OO TÈ xe ve” DEST: 

2 DAY Waly Pre aU ARA wp 

whe ote SOD Š + ten 


TB x Hy HE ER a? AZA =Ə a>? Y 
XE kan 27 2Ə z WAT m Wwe ÒT 
1229 DIES? A 204° 

R È ITI F À 2-7 su SÈN HER 
MB AOU 3 AE wo DA uw R ua 
ITZA? ANE Saa BB 7 29-4 

zo a? Py PAY v? We LIB gw IA 
dä "ab MA A A3 A 

We A PIY DF el TIA Ze xX) Pax 
WA? # ZAM 

PAE TB Pre 22 s> Gaye) ead = 
320% go? 70 Ry I ae Ay di aas er 
dg He R PÈ M FE? YAIZ a 

RA 22 È AY m SA wow uae ye FÈM 3 
Pres) 73 zz? d Sa q de o> z Borra 
ug sU di diea AE z 
AU FAS AP ZIIZ ao A ZID IPA Ê RÈ y 
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wy AZ ASIF sl og 
FIZI Arq) co Pry wy wn 
Wey D2 F ORP A z >à P op so? nè 1241 BA 


wag yo 3 v? Pr 3 FA (RE DO) MAREM 


ae = Prey Sp A Ayy BYR waa D LAN 
7385 Ted A Aug Fax Pry Paqo PTO x IA 
VS ATAS M 
RBI GI? 77472 Re 57 aI y [ac] 1 
PA LY ATAN 
Hats 22 A TADA Bra a faze sow 
Ba 2 A3 aaa BI AN TAY * 4261 
Wy JE 7 | 
Qs sesch sid YA Y 
= 437 wom se y 
Ys 3 Ya wry Pam BS "a wp Pry BEDE y 
wz? È s? "ow? um suu are ee déi IT 
TA PER YA TGI TED u ATP Prey wis 
PA TIK 7? RO GTS gu uuu) 
ATIR SIB ZÈ PWE M 
| gz? TZA BA AB S372 a 
Bx UI JIH sf) ATEM 
tm x? FEP SA rene N ZOU 
ga DI Py AN "nee LA 27275 x AN AN 
v fum we 4 333 MIN Mar? 44 ANTIP MAN 
Prosa 18 1 CSCI YUY TIPT MEN Sec NON 
ve?" “yey Peo emu GIS EXJAD A met ow 
BAD w 321 
eng cp Fry YH] dë Z ZZ DATA yÈ 
Z yor? A FI WHE Zei Š o n es? 2377 
T3934 anf S<? Mza Cua) wm IÈ ç We 
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AG JFIF J? M 
wey Fè IHEP Poa D DV" 
PY are WHIT y M 
d AA IÈ RAN ow 
9377 Ra 32 xDu a» E A 
L'A LÈ UU Z28727 E JP Du 337 
ve D Pry Urn) DO ea A IÈ A TU 
AT TIIT X Y 
AYE Ab say JIR M 
394. sap? alae wo "pA? A 
exc) wo IÈ 1384 Pe AA- JE DE B wes 
A ner ONA RIP M B47 
22 = PITA, AR Are dy ko IÈ A re 
PIO DÈ «wy Qm Z? AG TIK HTS y 
Seve Pro (EJ W BÈ h ATY by rU a 
Verily TF CBR A mua? RAE” z R24 
D2 A Pry HU on 773 PY Foe OY 22 s? 
VIF? 27337 ROK PY AF ITT WP? A 
Be um Ue TR A 
EIF DEPI KR «fum ° 207 
Te Z PAY YAO? 2723872722 4 MYE? 
Dè EI d Ja xz? 972 A 22 32 m TÈ 4 /e) 
230-302 SÒ- Nè Cy BB AR £ WY LF 
ITA? y 
757 3 An EPIA TAB FA” 1301 
De =? Ava BAZ PTY A ABE AR A Pre 
ERA AAA AAA 
WHA «7277 FA z372% We sc aC = 2 5 VEI 
eg = + F een wp o a SŠ jov d 
TE cu x FO OTE dense, A CIE ANA 


URRY 
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| . ` 
Fue m Jg USO aer IB 4 So A 


Cg er PAS APA BATE DI ee: XO YA 3È y 
TA TITS YT III 3 4 2 o 
De x PTY JI 273 Pam YORK SAN ER 
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NOTES TO THE GURMUKHI TEXT 


ABBREVIATIONS: 

AG Adi Granth. 

BG Bhai Gurdas, Varan. 

DG Dasam Granth. 

GNDU Gum Nanak Dev University library manuscript no. 1018. 

KhC Sikh History Research Department of Khalsa College, 
Amritsar, manuscript no. SHR 227. 

M Mahala , the Adi Granth code-word, meaning ‘Guru’. M1 designates 
Guru Nanak, M2 designates Guru Angad, etc. 

PSP Piara Singh Padam (ed.), Rahit-ndme. Patiala, 1974. 

SRL Sikh Reference Library, Amritsar, manuscript no. 6124. 


Numbers given in parentheses indicate folio or page numbers. 


PSP begins with a prologue which the GNDUISRL text lacks. See Appendix. 

MS, Gauri Bávan Akhari 44, AG. p.259. 

PSP (70) : 'tisaka nam rahit hai’. 

MI Bildval Ast 1 (3), AG. p. 831. PSP omits this quotation and the sentence which 

follows it. 

Kabir, Gaurr 18, AG p. 327. 

SRL : eum, 

Bhikha, SavaTe mahale tije ke 20, AG pp.1395-96. 

PSP (70): 'virale'. 

PSP. (70): ‘par gurú ka sikh rahit di khojana karai. tab gurü kā sikh hoi hai. 

10. PSP (70): 'pher dharamasila jithe katha sabadu granth ji pajíai tahán jatha sakati ...' 

11. PSP (71): jad prasadi khávanai avai tán jathá sakati prasádi ek garás arapan kare’. 

12. Ml, Sarañg ki var 22:1, AG p. 1245. AG: 'gháli khái kichhu hathahu deht, 

13. Farid, Salok. 112 AG p. 1384. 

14. PSP (71) omits 'athavá garam tate’. 

15. M2, Var Majh 18:1, AG p. 146, AG: ‘sacha nau’, 

16. PSP (71): mine 1. düje rámaraie. tije kurimar. chauathe bhadani. panjaven masand'. 

17. Ma pagare ki var 16:1, AG p. 554. PSP (71) omits all.but a corrupt version of the 
ast line. 

18. PSP (71-72). 

19. Kabir, Gond 11, AG p. 873 (SRL text). GNDU (6b) quotes the line which recurs at 
the end of stanzas 28-31 of Japji, AG pp. 6-7. PSP (72) quotes the first four lines of 
stanza 31. 

20. GNDU (6b) and PSP (72): eeng, 

21. SRL (4a): 'sabha. 

22. SRL (4b) and PSP (72): omit 'janam'. 

23.  Pakhyün Charitra 396, DG p. 1387 

24. PSP (72): 'paraisatri dekhe nahr. 

25. GNDU (7a) and PSP (72): 'pratsatrid di sangat ná baithe'. 

26. PSP (72): ‘ate nafi mar kuri nal na varate'. 

27. M3, Asa Patti 6, AG p. 435. 

28.  GNDU (Tb): 'gurú ka sikh ehu bachan prohit nu hoà hai'. 

29. GNDU (8a): 'sevak'. 

30.  GNDU (8a) : ‘guru granth sahib ji di mañjī di charanu dhoi ke vichhi patáse pii ke’. 
PSP (73): ‘guru granth ji di mafiji dà charanámrit vichh patáse pie’. 

31, GNDU (8b) and PSP (73) both add 'tanakháhi laivant'. 

32. M2, Var Majh 22:2, AG p.148. 

33. PSP (73): 'guri ka sikh kes darhi chhanian nalan da pani sir na pavae’. 

34. The numbering sequence of SRL and GNDU, having diverged from section 8 

onwards, is restored to harmony at this point by a sudden leap from 10 to 20 in the case 
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GNDU (10a) : 'duni tahal seva sü lochana'. 
GNDU (10a) and PSP (73): 'jo jugati dí gurü hoi ke gurú ki saran ávai duna 
maratiba'. 

GNDU (10b) : "babe sahib'. PSP (73): 'satigurün'. P 

PSP (13): 'asan'. GNDU (10b): 'asanti'. The SRL text is corrupt. 

MA, Gaur? GuárerT 41 (1), AG p. 164. AG : 'satigur priti gurasikh mukhi pai’. 
GNDU (11a): 'vikari vachi na bije'. PSP (73): 'vichár vich bije'. 

MI, Asa Ast 15 (4), AG p. 419. 

M3, Salok varan te vadhik 1, AG. p. 1413. AG : jin kai man mahi bharamu'. 

MI, Ibid 17, AG p. 1411. For 'khat SRL reads 'sikh'. 

PSP (74): 'khatri kis da nam hai. so sun. khate papan kä nam hai. papan da jo vair hoi 
so khatri hai". 

MI, Var Asa 16:2, AG p. 471. 

PSP (74): 'brahaman'. 

M5, GaurT ki var 29:2, AG p. 315. * 

Kabir, Sorath 9, AG p. 656. AG : 'man mere bhüle kapatu na kijai. anti niberá tere ja 
pani Dat, S 

M5, Gaur? Sukhamant 12, AG p. 278. SRL omits the second line. 

MI, Var Ásd 17:1, AG p. 472. ' 

M5, Dhanüsari 23 (3), AG p.676 AG : ‘jah sadh santan'. 

MS, Bárah Maha Majh 9, AG p.135. AG : 'paramesar te bhulià vidpani sabhe rog'. 
Namdev, Sárañg 3, AG p. 1252. GNDU (14b) and PSP (75) both add the second 
line of the couplet. 

MI, Var Asa 5, AG p.465. 

MI, Var Majh 20:2, AG p.147. 

GNDU (16a) and PSP (75): 'sog bhani Avani’. 

PSP (76) adds 'prasadi karavie'. 

PSP (76): ‘sikh de nam di prasadi dharamasálà athava adhikari nú devai'. 

Kabir, Asd 16, AG p.479. Ç 

MA, Gaurt ki var 15:1, AG p.308. PSP (77) omits this quotation. 

M5, Bhairau 34, AG p.1145. 

GNDU (19a) and PSP (77):'ughire'. 

PSP (77): 'jekar kesadhárT karani hoi janam de nal rakhe'. 

PSP (77):'hnavale'. : e 

SRL omitted this injunction. 

Mi, Sdrang krvár 20:1, AG p. 1245. 

Possibly a corrupt version of M5, Gond 8(1) and 9 (2), AG p.864. AG : 'gurü bina 
mai nahi hor’. 

MI, Asa 25, AG. p. 356. PSP (77) omits text from 'saradhi subhau' to "praupakàrm. 
MS, JaitsarT kī var 14, AG p.709. 

GNDU (lb, second numbering sequence): 'vasat chij dí sucheti'. 

M5, Güjart var 3, AG p. 518. AG : 'mohi niragun dichai'. 

MI, Bihzgare kr var 20:1, AG p. 556. AG : 'putu jiniira dhia jinüri jorūşjinnā dà 
sikadaru'. 

PSP (78): 'gurü kā sikh je arathi [hoai]'. 

GNDU (3b) adds'kulahatia na sijhate'. PSP (78) adds ‘kul-hatia hai so bhai hai", * 
M1 RamakalT krvar 14:1, AG p. 954. SRL and GNDU have both omitted the first 
line of the couplet: 'rovahi pándav bhae majür'. 

PSP (78) omits the quotation altogether. 

PSP (78): ‘ik inhán trihu bina. ik kannià-hat. düjà bhaddap. tija bikhiZ ihu na karan’: 
SRL (16b): 'marfe'. ; 

MA, Asa 54, AG p. 366. 

PSP (79): '$£hükar'. 

MI Sarañg kt var 7:1, AG p.1240. 

M3, Gauri Bairagani 5, AG p.233. PSP omits this quotation. 

MS, Salok Sahaskrit? 33, AG pp.1356 -57. AG : 'guramantr hinas jo prant dhrigant 
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janam bhrasatanah. kükarah sükarah garadhabhah kakah sarap nah tuli khalah'. 

SRL (17b): ‘sijate’. : 

SRL (17b) omits 'sikh ni’. 

M4, Devagandhári 6, AG. p. 528. 

SRL (18a): rakhe ki jáve (rakh ke javai)'. 

PSP (80): 'duji sikhi pachhan aru marami" 

MS, Gauri Bavan Akhart 27, AG p.255. 

MA, Gaurt ki var 9:2, AG p.304. 

MI, Malár ki var 21, AG p.1288. 

M1, Mari Solahe 13, p. 1209. AG: ‘ini dubidha ghar bahute gale’. 

PSP (81) adds'gilani na hovai'. 

MS, Dhanasari 24, AG p.677. 

Japji 21, AG p.4. 

PSP (81-82): 'gurü ka sikh jo arathi avai tisaka arath puri kare. am jo nali tinan ke hor 

hovan tan jatha sakati sabhanan sikhán dí puja karant. us de adhikar saman'. 

PSP omits sections 113-116. 

SRL (22a): 'ghatrvisasu'. 

MI, Var Majh 21:1, AG p. 147. 

M1, Gauri Bairagani 18, AG p. 229. 

SRL (22b): 'gurü ké sikh hase nal bhi jam akhange'. 

MI VarAsa 12, AG p.470. 

MI, Asa 36, AG p.359. 

SRL (23a): 'gandhavakT. 

MI, SirrRagu 4, AG p. 15. 

PSP (82): 'badhi nú achhad lainda hai’. 

SRL (23b): 'viahu karaj'. 

SRL (24a): 'gurú ka sikh rahati rakhe'. PSP (82): jo rahit gurú ka rakhe'. 

The GNDU text (33b) reads: 'gurü ka sikh hode bal dhaurt de boke pani na pive. gurü 

ka sikh daia pale. na tate paso jal pive. sarabat upar'. 

The SRL text (24a) substantially followed this reading. The published PSP text 

(possibly reconstructed) reads (82): 'gurü ka sikh, honde bal dhaurT de boke pani na 

piai na turak ke pason jal piai. gurú ka sikh dai? pale sarabat upari. par jis daiá vich ...' 

The PSP editor subsequently glosses 'tat2' as 'turak' (PSP, p. 83n). 

Farid, Salok 129, AG p. 1384. PSP (83) substitutes the first line of the same couplet. 

It then omits the next injunction and the quotation from the Krisan avatar. 

M10, Krisan avatar 2489, DG p. 570. 

'turak', See above note 108. 

SRL (25a): 'sahaj hans’. 

GNDU (35a) adds 'badi nal charachi na kare’, 

GNDU (35a) omits 'dharam'. 

SRL (252): ‘gandhabania’. 

ded omits the portion which runs from ‘age di kharachi kar lae' to 'so aisa hT phuria 
ai’, 

SRL (26a) omitted dën dedà'. 

Chandi Charitra ukati bils 146, DG p. 88. 

Mi, Var Mari 1:1,AG pp. 1086-87. 

Ibid., p. 1087. 

Source not identified. 

PSP omits the portion which runs from wë ninda kare' to 'tà mahil khasam ka pausi'. 
BG XXXIV2. 

Mi, Var Asa 15, AG p. 471. 

PSP (84) inserts 'nà'. 

MA, Var GauyT 8:2, AG p.303. AG: 'mujhà bikhu maia'. 

SRL (27b): 'gurü sabad sikh hohi sikh kel 

MI, Var Asa 5:2 AG p. 465. 

MI, Dakhani Oarikar 4, AG p. 90. 

M3, Var Bilàval 1:2, AG p. 849. 


M3, Ramakali Anand 24, AG p. 920. SRL (28a): 'satigurü bina kacht sachi bani, 
satigurü bina hor kachi hai bani. bani ta kachi satigurü bajhahu hor kachi bani. kahade 
kache sunade kache kaficht akhi vakhani". 

M5, Asa 62, AG p. 386. 

PSP omits "eum ka sikh granth sáhib ji thi paras dos na koi’. 

Kabir, Salok 156, AG p. 1372. AG : 'sabhai kau khai'. 

PSP omits the portion which runs from 'gurü ka sikh rahiras da bhog pavai tá sarab' 
to 'sikh ni vahigurii ji ki phate balae'. 

Farid, Salok 95, AG p. 1382. 

PSP (84): 'vasat?. 

PSP. (85): 'pakhandT. 

SRL (30a): 'sakh granth sahib jT. 

33 Savayye 1, DG p. 712. 

M5 Sarañg 113, AG p. 1226. 

SRL (31a) omitted 'gair nii na kare’. 

M5, Sarang 13, AG p. 1206. 

M5, Asa 43, AG p.381. 

M5, Gauri Sukhamani 5 (7), AG p. 269. 

SRL (31a): ‘ket? chhagi nàli'. 

SRL (31a) does not repeat 'vahagurii'. 

MS, Bilaval 58, AG p. 815. 

MI, Dhandsari 7, AG p. 662. PSP (86) omits this and the seven quotations 
which follow it. 

MS, Bilaval 88, AG pp. 821-22. 

MS, Suhr 54, AG p. 749. AG :'charanadhüri'. 

Mi, Rümakali Ast. 7 (3), AG p. 906. AG : 'jà jamu dhái kes gahi marai surati nali 
mukhi kal gaia’. 

MS, Giijart Dupade 20, AG p. 500. AG: ‘kes sangi das pag jharau ihai manorath 
mor'. 

Kabir, Gond 2, AG p. 870. ` 

Kabir, Salok 25, AG p. 1365. 

M10, Akal Ustat 252, DG p. 35. 

SRL (32b) omitted gt bachan dr. 

PSP (86) omits 'jitaná man dò. 

PSP (86): 'sabad'. 

M2, VarsSahr 7:3, AG p. 787. 

PSP (87): ‘hor itane siphat hon guramati-rahit hachhi hovai'. 

PSP (87): 'sammat 1724 das chaupá sirigh pason sahib guramukhi akharu puchhia 
karan, uh kahe tusin Ap jan rahe ho maharaj. jan tá rahe han pahili làm puchhane han’. 
PSP (88): 'Sasaur. 

SRL (36a) omitted 'paradá kar gae. turaká nú ate dusatà ni jhiithe kar marana'. 
PSP (88) adds ‘hind dr vasate'. 

PSP (88) adds 'kiujo bráhamanán da janet sava man utaran lag poae sí kasamir mai". 


PSP (88): ‘ant de same do sikh sahiban nal nibhe. tahil prasadi pant dí karade dili gae', 


PSP (88): 'magh'. This PSP reading is obviously a mistake. The PSP text 
subsequently gives 'maghar sudi pafichami' as the date of Guru Tegh Bahadur's $radh 
ceremony. PSP, p. 90. 

M10, Bachitra Najak 5:15-16, DG p. 54. PSP (88) omits the second couplet. 

PSP (88) omits the portion which runs from ‘ji sache patasah' to 'chhibar Asade āda 
sikh haini mukat hoe". In its place it has: 'bachan hoia nihal hoe mukati hoe’. 

PSP (89): 'sansakriti saloka', 

PSP (89): omits 'dharam sant kit’. ‘sant’ should read 'sasatr'. 

PSP (89): 'daragáh mal". 

PSP (90) adds 'sri mukh vak svaiye uchare'. 

PSP (90): 'srádh'. 

SRL (40a) omitted 'samundr ságar bania. duja granth jr. 

GNDU and SRL : 'utār'. PSP : 'autàr'. 


H 
H 


178. 
179. 


180. 
181. 


SRL (40b) omitted 'bhr gurü ho’. : 
SRL (40b) omitted 'sarin dT and jumbles the order of the eight words which follow 


them. 

PSP (90): 'khanda'. 
In a plece of ‘ate pafij avaye paru. chaupā siñgh parane laga’, PSP (90-91) reads ‘ate 
pafij pafij savaiyai pañh paran lage. kehare. day sirigh vasi lahaur di chhatri bans. sahib 
sigh dachhani sain ke janam tha. himmat sirigh puri jagann náth phandak de janam tha. 
dharam singh ghar hasatanapur di vasi dhanne ke janam tha. pañjaven muhakam singh 
namadev ke janam tha. ih pañj singh savaiye lage paran'. 

In place of 'bachan hoà ... sanumukh jar khalota' PSP (91) reads: 'ticharan nú mata 
Sakati mata sahib devi dá rūp dhar ke patase vich dar gai’. 

Chandi charitra ukati bilds 231, DG p. 99. 

In place of 'prathame pahul chaupa sigh nú diti pañjan' PSP (91) reads: 'pañjan 
siñghan nú amrit chakaia’. I 

PSP (91): 'bachan hoiá inan pasahun chhako. nám siñghan de’. 

MI, Japji 16, AG p. 3. 

PSP (91): 'nánv ethe 3i kar singh rakhand'. 

PSP (91): 'sabh'. 

PSP (92): ‘holt’. 

SRL omitted sections 185-246 inclusive. 

MI, Var Asa 22, AG p. 474. AG : 'khasamai kare barábari phiri gairati andari pat. 
vajahu gaváe agalá muhe muhi pana khāi'. 

PSP (92): 'hathán dà sakhi hovai'. 

PSP omits the remainder of section 193 and sections 194-280 inclusive. 

MIO, Bachitra Najak 6:30, DG p. 57. Cf. Bansávali-namá 10:165. 

Ibid 6:29, DG p. 57 Number 204 appears twice in the text. 

Ibid 14:5, DG p. 73. Although the text records only the third and fourth lines of verse 
5 the context suggests that the narrator must also have had the first two lines in mind. 
Ibid 6:32, DG p. 57. 

Tbid 6:60, DG p. 59. 

Numbers 212 and 213 are missing in the text. 

DG p. 716. 

M1, SirT Ragū Ast 5 (6), AG p. 56. AG : 'padit vachahi'. 

MS, Salok Sahaskrit 65, AG p. 1360. 

MI, SirrRagü ki Var 7:2, AG p. 85. AG : 'rísà karih tinária'. 

DG pp. 716-17. 

DG p.717. 

DG p.717. 

Ml, VarMajh 7:2, AG p. 141. 

MS, Phunahe 8, AG p. 1362. 

M10, Akal Ustat , Invocation, DG p. 11. 

Source not identified. 

MI, Salok varan te vadhik 12, AG p. 1411. 

SRL (44b): 'phail phakar jo vikir so na kare'. 

M1, Var Mdjh 16, AG p. 145. 

M4, Var GauyT 15:3, AG p. 309. 

MS, Sorath 12, AG pp. 611-12. 

Ibid., p. 612. 

MS, Sorath 49, AG pp. 620-21. 

There is no section numbered 266. 

MS, Asa Chhant 11 (1), AG p. 460. 

Mi, Rümakali Dakhani Oañkar 27, AG p. 933. 

The PSP text (93) rejoins GNDU/SRL at this point. 

SRL (54b): 'manne'. 

M3, Var Vadahans 21:1, AG p. 594. 

MS, Gaurt Sukhamani 18:1, AG p. 286. 

There are no sections numbered 283 or 284. 
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PSP (93): vairu'. 
PSP (93): 'sabad gavane-parhane vale". 
PSP (93): jo sikh granth sahib ji de pas prasadi liavai, ate dharamasalià antar dhar Im, ` 
varatZe nahi lobh karake, so bhi'. d 
PSP (94). GNDU and SRL both omit section 293. GNDU attaches the number 291 
to the preceding section in place of 292. In the SRL text, however, it was numbered 
292 and this is confirmed by the PSP sequence. 
SRL (56a): 'paka tanakhahid. 
PSP (94) adds 'pangati vich'. 
PSP (94) adds 'par adab adhikar dekh kari kare. prasadi vich vadh ghat ná karai'. 
SRL (56a): 'sapha'. PSP (94): 'parada’. i 
PSP (94). GNDU and SRL both omit section 298. 
PSP (94) omits this offence. 
SRL (56b) added ert váhagurü japadi rahe bahida uthada sas sas vichar na kare. ehu 
sikhi di rit dhárane jog hai sikh ko.’ 
PSP (94) omits this offence. 
PSP (94): ‘parade’. 
SRL (57a) and PSP (94): 'phatakare'. 
PSP (94): ‘jo sikh sikh nú bura akhe krodh nal so tanakhahiz'. 
SRL (572): 'dhaki'. 
SRL (57a): 'lae'. 
PSP omits this offence. 
PSP omits this offence. 
SRL (57b) omitted 'lare'. 
GNDU (1022): 'vahil'. 
SRL (57b): ‘jo sikharathT sikh vasia valid nú dukhie', 
PSP (95): ‘jo arathi sikhàn nú vasa vali dukhae'. 
Bee tee ‘jo sirt sahib kau langhe'. 
inserts an additional injunction: 'auranè ko upades kare tanakhahia’, 
SRL (58b): 'pith pichhe pae'. à 3 p li 
GNDU (103b): wir ke’. 
SRL omitted this injunction. 
pi Kä adds 'jápajr. 
P (96): 'gili-sukr kachh pai lae. kachh de paunche dá sikh visah ná ` 
SRL (59b): "nar. d i a a 
MA, Var Gauri 15:1, AG p. 308. 
SRL (60a): ‘sula na kare', 
SRL (60b): 'khuni khatavala'. 
PSP omits this offence. 
SRL (60b): 'niradar'. 
SRL omitted this offence. 
SRL (61a) and PSP (97): 'isanzn'. 
SRL omitted this offence. 
PSP (97): 'jo sikh parái isatri de ghari jai harami karai'. S 
PSP omits this offence. : 
SRL omitted this offence. 
SRL (61b) omitted 'path characha'. 
PSP (98) adds 'basatr'. 
SRL (62A) omitted 'malechhanr and 'malechh'. 
GNDU (110b): 'nátar so bhi’. 
MA, Gouf Piirbt 4, AG p. 13. 
SRL omitted this offence. 
SRL (62b): 'sravar mari püjan jae’. 
GNDU (111b): ad, 
GNDU (111b): ‘bina sucher kite’. PSP (99) omits this offence. 
SRE (630: ‘jo kesadhārī dandá nal dari tuke so tanakhāhīā. kaichī mochanā Jae so 
tan ia.’ 


SRL (64a): ‘jo sikh sikh nú prasadi kahake mulahaje valea ko bulàe su tanakhahiia. 
garib nū ná sade so tanakhahia.’ 
PSP (100): ‘jo garib hoikai masakarà hovai tis nú mat deni nahin', 
SRL (64a) omitted 'murakh hovai'. 

MI, Var Majh 12:2, AG, p. 143. 
BG XXXIV. 21. 

MA, Sarang Dupada 7, AG p. 1200. 
SRL (65a) omitted this offence. 

MS, Sarang , 113, AG p. 1226. 2 
PSP (101): "sirand vale khatri ate chandisahi khatrT'. 
PSP (101). 
SRL (65b): ' so bhalá tanakhahia’. 
PSP (101) omits this offence. 
PSP (101): ‘jo mafije ute bahe ate sabad supake hethán na bahe ya paran vale nu pas 
bahavai nahi so tanakhahia.' 
SRL (66a) omitted this offence. : 
PSP (101): 'jo sikh gur dohi bar bar sabad vich galan kare so tanakhahid'. SRL (66a) 
omitted this offence. 
SRL (67b) omitted this offence. 
SRL (67b): 'turak'. PSP (103) omits this offence. 
PSP (103): 'chhanake'. 
SRL (68a): 'an de khetr vich'. 

GNDU (1212): 'khave'. PSP (103): 'jo sikh, biradh athava súrame singh nú prasad 
khavavane lage, ate (pakhi) jhal kari ná khavie, so tanakhahia.' 
SRL (68b): 'dhil lae'. 
SRL (68b): 'sir pae'. PSP (103): 'bhedán da dudh-dahin khae'. 

Farid, Salok 130, AG p. 1384. 

RL (68b): ‘ate kanè andaro’. 

PSP (103): 'jo sikh ap sansár di kan vich varate ate baharon mukata sadae so kira 
tanakhahia.' Ç 

Source not located. 

PSP (104) omits this offence. 

PSP (104): 'chhakavane vala'. 

The PSP text (104) includes a brief section which the GNDU/SRL text lacks. 
PSP (104-5): 'brahamanan niin age bithale te pachhe sikhán nun baithále so 
tanakhania.' mea 

PSP (105): 5o sikh jánake pangati brahaman kha jae te magaron ja khave so 
tanakhahia.' 

PSP (105): ‘hath jor ke bhul-chuk bakhasái lae naht ta tanakhahia rahega’. 

PSP (105): mo deve". 

Kabir, Gond 11, AG p. 873. 

PSP (105): 'karad-bhetè'. 

PSP (105): pap likhan vala dhoi ke sukavani dí tha mukavant akhe so tanakhahia’. 
SRL (70b) omitted this offence. 

For this and several of the remaining offences the SRL copyist used the abbreviated 
forms eut or 'sutan' in place of su (so) tanakhahia’. 

PSP (106) adds 'thake hoe’, 

PSP (106): 'namasakar kare'. 

M10, Jap 184, DG p.10. SRL and PSP both omit this quotation. 

SRL (71a) omitted this offence. 

PSP (106) omits this offence. 

PSP (106): 'beprajojan kutte nin sotà vatta mare'. 

PSP (106) omits this offence. 

SRL (71b) omitted this offence. 

SRL (Tib) omitted this offence. 

SRL (71b) omitted this offence. 

PSP (106) omits this offence. 


323. 
324. 
325. 
326. 
327. 
328. 
329. 


M5, Gout Sukhamant 16 (7) and 23 (5), AG pp. 284, 294. 

MI, Salok varan te vadhik 33, AG p. 1412. SRL omitted both quotations. 
SRE omitted the latter portion of 537, from ‘ate muhabat' onwards. 

PSP (107): 'baith'. SRL omitted this offence. 
SRL (72a): 'suchet baithz". 

MI, Var Asa 12, AG p. 470. See section 117. 

MI, Asa 36, AG p. 359. See section 118. 
SRL (72b) omitted this offence. 

SRL (72b) omitted this offence. 

GNDU (130a): 'dhaj?'. 

M1, Asa kën Aer 13:(1), AG p. 418. 

MI, DhanásarT 2, AG p. 660. SRL and PSP 
PSP (108) omits this injunction. 

PSP (108): 'gurú ki sikhant granth sáhib pothi paran sikhe tàn parakritè sansari tidg 
deve. so kaun parakritán — git tappe gavane masakarTá gandi zabán nā kare. apane 
dharam pardin rahe. kahe te. jo apana dharam kalian karatá hai. buri isatrT nål ekali bai 
kari galàn na karai.' m è 
GNDU (132a): 'katá'. PSP (108): 'bharatZ". 

MA, Gauri Gudreri 41 (1), AG p. 164. See above note 39. 
PSP (108) adds 'chaunke vich jai’. 

SRL (74b) omitted 'baiá gurú ka lae' and ‘satisangati bina’. 

Kabir, Bhairau 9 (1), AG p. 1159. 
The GNDUISRL text here repeats by mistake the injunction ‘ate bharate ni karati kar 
janana'. Cf CAS 556. 
SRL (75b) omitted 'thagá chord kikhani de. dekhan nú sikh karam.' 
PSP (109): 'dekhane nú sikh ate karam chori thagga de ate malechha de.’ 
SRL (75b) omitted 'dekhan nü sikh karam sakata de’. 
GNDU (136b): 'visasughat?. 
SRL (75b) omitted 'janahT and 'dhàravi'. 

MI, Salok varan te vadhik 12, AG p. 1411. . 

M10, Bachitra Natak 6, DG p. 57. 
GNDU (77b) and PSP (111) add: 'ih purakh dà raulá bhi hai’. 
PSP (112) adds 'so bahut unhan ApagT ap lakháia nahi. ate kuchh ságar vich bhi haini; 
This should presumably read 'murid'. 
PSP (113-15) omits section 588 and substitutes a much longer passage. See English 
translation note 461. 
GNDU (147b); 'rásT. 
PSP (115): 'sammat 1763'. 
MI, Var Asa 20:2, AG p. 473. AG : 'dekhane vichari'. 
SRL (83a) omitted 'sithib de bachan müjab' and substituted 'dharam mrijada chalasf. 
SRL (83b): 'kachha', 
MI, Var Malar 23:2, AG 
GNDU (1522) 
MS, Var Jaitasart 10:1, AG p. 708. 
Tbid. 
Kabir, Sorath 9, AG p. 656. 
GNDU and PSP lack 'rāj vahigurü kā samajh ke sevi isat ki rakhapT. 
MI, Tilang 5, AG p. 722. 
PSP (117): 'jo sarabat vich main hàn ate khálasA meri hai. mera guru khalasa hai." 
In the text the number follows 'so panth visate'. 
M3, Var Mara 9, AG p. 1089. 
MS, SEAT 41, AG p. 745. 
MA, Var Sorath 16, AG p. 648. In the text the section number 610 follows this 
quotation. 
See English translation note 497. 
MI, Var Majh 16:1, AG p. 145. 

MI, Salok váráñ te vadhik 15, AG p. 1411. 


both omit this quotation. 


p. 1288. This quotation has been added in the margin of 
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Ibid. 

Ibid. 

Ibid. 

M10, Bachitra Natak 6:56, DG p. 58. 

M1, Salok varañ te vadhik 22, AG p. 1412. 

M1, Var Mdjh 7:2, AG p. 141. 

MI, Var Sak? 13:2, AG p. 789. 

Kabir, Gaur Cher vows es 

MI, Rámakalt Ast 1 (3), AG p. 902. 

Nihakalanki Avalèr 141, DG p.581. SRL (91a) quoted only four words. GNDU 
(155b) quotes four lines. I d . 

MIO, Akal Ustat 6:76, DG p. 18. PSP (121) omits the material which runs from 
the conclusion of this quotation to the end of section 638. 

'manavantr'. 

The text omits numbers 623-628. 

MS, Gauri Sukhamani 16 (2), AG p. 284. 

M10, Jāp 1:1, DG p.l SRL (93a) quoted only these five words. 


`. GNDU (170a-b) extends the quotation to six lines. 


Nand 
401. 


GNDU (171b) here inserts an obscure one-line quotation. 

MI, Vadahans 3, AG p. 558. 

Source not identified. 

MI, Asa Ast 15 (7), AG p. 419. 

MI, Asa Ast 12 (3), AG p. 417. - m 
The PSP text of the Chaupa Singh Rahit-nama concludes at this point. 
M5, VarMari 7, AG p. 1096. 

Kabitt Bhai Gurdas 503. 

MS, Bavan Akhari 52:1, AG p. 261. 

GNDU (1762): 'upades'. 

SRL (96a): 'sant mahant'. 

M10, Bachitra Nàtak 13:11, DG p. 71. E 

NihakalañkT Avatar 68, DG p. 575. 

Pakhyán Charitra 405: 396, DG p. 1387. 


La! Rahit-nama 

PSP (48) omits ‘mati gurú kilainr. 

SRL (97a): ‘usatra nahi lavana'. I 

GNDU (196b) and PSP (48): 'prasadi'. 

SRL (98a): 'siñgh'. 

SRL (98b): 'khotT. PSP (49): 'kuhatT. m mwe 

SRL (99a): 'ikadasi dà brat rakhe tà lakh brahaman nú jivavanu phal hotà hai. ate lakh 
gaú pun kare ta bhi barobar pun nahi.‘ 

PSP (49): ‘sau guna". u 

The fist line SC to be a misquoted version of M4, Asa Chhant 9, AG p. 444. 
The second line is a misquoted version of M4, Nat Nàrain Ast 4 (5), AG p.982. 
complete Nat Nardin couplet appears in a misquoted form below. : 

The portion of the text from jo gurabhai ou to 'sabhe kam ras hoe’ appears at a later 
point in the PSP text (50-51). The material incorporated in this portion is recorded in 
a different order in the PSP version. 


The 


SRL (99b) added: 'kalayan hovaigT. 


. SRL (1002): 'bhed chal kia hai jo aukhi jaga avadi hai tà dukhi hokar kise kise ko 


münate han.’ n ME 
PSP (50) 'kia jo aukhi ghatravadi hai tà bheda da iyaru jada nahi. 
SRL. (100b): 'aval datan karai'. 

PSP (49) inserts 'aradàs pavai'. 

PSP (50): 'khavana'. : 

SRL (101a) added ‘ate kalajug maha prabak hai". 

GNDU (203b): ‘na manaigà'. 
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i 
i 
[ 
d 


Source not identified. 

PSP (51): 'sabh karaj es ke sidh hoe. kiujo guramukhi bat aisi hai. ate manamukhi bal 
auru bahut hai.' 

Source not identified. 

MA, Nat Nardin Ast 4 (5), AG p. 982. 

SRL (102b): 'vahigurü ji'. 

PSP (51): ‘laha’. 

PSP (71) adds: 'vadi man kari dekhani, han di bhain kar dekhani.' 

GNDU (2062) inserts ‘aj kal tiri srovat ladidi ko kar vichar'. K 

PSP (51): 'aju kali teri dhok ladidi hai dekh kar bichar'. 

SRL (103b) omitted the salutation. 

PSP (52): ‘jo sikh gurü kā hovai so sabad mannai. gurú khálasa is thin sivai horu 
prafiti nahin karani.' 

The PSP text (52) terminates at this point. 


THE RAHIT-NAMA OF CHAUPA SINGH 


By the grace of. the Eternal One, the True Guru 


The text which follows is the Rahit [or pattern of conduct] prescribed by the Satguru. What is 
the Rahit? The Granth Sahib tells ue) 

If one follows the Rahit that disease [which is separation from God] 

progressively diminishes. 
The prescription which is followed in order to remedy this disease is called the Rahit. The 
Granth Sahib also declares: 3 

The true Ranit resides within the man which is true.) 
Such is the Rahit which the Guru. prescribes. As the Granth Sahib testifies: 

He who observes this Rahit dwells in God's presence. 
And so he who would be a Gursikh? must eamestly study the Rahit, this Rahit which brings 
joy to the Guru. [He must study it and he must also practise it.] One of the Sants in the Granth 
Sahib [warns us]: ! 

I have observed how (many people] talk endlessly [of pious deeds), but there is no joy to be 

derived from their actual conduct (rahit). 
There are many who claim to be Gurmukhs”, but very few have actually laid hold of the 
Guru's Rahit. A Gursikh, however, must study the Rahit and keep it always in mind. 


* LÀ * 


1. In the early morning the Gursikh, whether Kes-dhari or Sahaj-dhaxi?, should bathe or [at 
least] perform the five ablutions.? Let him then recite Japji five times. According to Guru Ram 
Das he who recites JapjT five times will acquire the radiance of [true] enlightenment. 
Thereafter let him recite whatever bani 10 he may know by heart. Having completed this 
recitation he should join his palms!! and recite Ardas.!? He should then proceed to the 
dharamsalal? and join the congregation!4 of Sikhs. Let him take whatever he can afford [as an 
offering. There] he should prostrate himself 13 and make an offering of flowers, fruit, a coin 
or a cowrie. 


2. The Gursikh should then turn to whatever daily occupation is appropriate to the status 
conferred on him by the Guru (vahagurü ).16 When it is time to eat give a portion of your food 
to someone else, as you are able to afford. Invite another Sikh to sit with you in the place 
where you prepare your food [and share whatever you have with him]. This is what the Guru 
means when he says in the Granth Sahib: 

He who earns his living and gives some to others, he, Nanak, is the man who has found the 


true path.17 


3. At dusk the Guru's Sikh should participate in the Sodar Rahirás.18 If he cannot visit a 

dharamsala he should recite [Sodar Rahirds ] at his own residence. After he has had his 

evening meal he should proceed to a dharamsala and share in evening worship with the 

congregation of Sikhs [gathered there]. He should sit [with them] to hear the scriptures 

expounded and to join in kinan and religious discourse.!? The Granth Sahib declares: 
[Remembrance of God] during the first watch of the night is [like the fragrance of] flowers, and: 
during the last watch of the night {like the sweetness of] fruit. He who remains awake shall 
receive the blessing of God. 


4. The Gursikh should then retum home. If he is a married man he should not have sexual 


relations with his wife during either the first or the last watch [of the night]. Between [the first 
and the last] there are two which can be used for pleasure. 


5. During the last [watch] of the night he should arise, clean his teeth?! and bathe or [at least] 


perform the five ablutions..If he has had sexual relations he must certainly bathe, using either . 


cold or hot water.22 [Under such circumstances the five ablutions are insufficient.) Then let 
him lovingly recite the works of the Guru. As the Granth Sahib says: 
During the fourth watch [of the night, in the early hours} of the morning a longing surges 
within the spirit. Affections turn to rivers (where, bathing in the eariy-moming waters, the 
Pious find that] truth enters their understanding and the words [which they utter in praise of 
God]. 


6. A Gursikh should have no dealings with members of the five reprobate groups.24 He 
should not even speak to any of them. [The five reprobate groups are]: (1) The Minas. (ii) The 
followers of Ram Rai. (iii) The followers of Dhir Mal. (iv) The Masands. (v) Those who 
acknowledge the authority of the Masands.25 It is true that some of these five reprobate 
groups are members of the Guru's own family. [In spite of their relationship to him they have 
become his enemies], evil men who spread vicious slander. Trees which produce flowers, 
fruit, leaves and [healthy] branches also produce thoms.26 These [reprobate relatives] are the 
thorns [on the Guru's tree]. 


7. A Gursikh should not drink intoxicating liquor. As the Granth Sahib says: 
He who drinks dislodges his reason and becomes demented. Losing all power of distinguishing 
his own rights from another's he is chastised by the Master. He who drinks becomes heedless of 
his Master and thus when he appears in [his Master's] court he must suffer the punishment 
[which is his due). As far as you are able avoid ali contact with the wine of falsehood.27 


[7a. (There are five companions which the Gursikh should spurn and) five which he should 
embrace: kachh, kirapan, kes, the sacred scripture (ët), and the congregation of the faithful 
(sadh sangat ). If a Gursikh has the opportunity to deal in tobacco he should reject it. A 
Gursikh, even though he be a Sahaj-dhari, should neither smoke tobacco nor take snuff.]28 


8. A Gursikh should wash his hands and his feet before eating. He should rinse his mouth by 
gargling and then proceed to the kitchen (larigar). He should show respect to his food [as to a 
gift of the Guru] and he should not talk while eating. If anyone comes while he is eating he 
should not stand up. Before he begins to eat he should pronounce [the blessing]: 'Satnam 
Vahiguru. 2? It is the Giver of Life who bestows food [on us and because it is His gift our) 
sustenance should be treated with the same [respect] as the Guru. 


9. As the Granth Sahib says, "Food is the Creator's ep 20 


10. A Gursikh should never touch a Muslim woman.3! He should never become friendly with 
a Muslim, nor should he ever trust his word. Never drink water from the hands of a Muslim 
and do not sleep in the company of Muslims. Never trust the oath of a Muslim. Do not be 
influenced by opinions uttered by a Muslim, nor by his speech or conversation. When seated 
in any gathering do not eat the food of Muslims. Whenever [Sikhs] gather to eat together they 
should sit in a single line. Bear in mind that Muslims have no respect for the religious 
obligation [acknowledged by Hindus and Sikhs, neither for] caste nor for the cow. The 
command of the Gurus is 'Fight the barbarians (malechh ), destroy them all 132 


11. A Gursikh should not stare at another's wife, and he should [certainly] never have 
intercourse with any woman other [than his own wife].33 Let him get married. Let him do so 
according to the custom of his caste and lineage so that no stigma may be attached to his name 
and no one speak ill of him. 


12. A Gursikh should not kill female babies. Have nothing to do with a Sikh who slays female 
infants (kurT-mar ). 


13. Do not exact a price for [your own] daughter [when she is given in marriage, and accept 
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nothing when the daughter of a dependent is wed.] As the Granth Sahib says: 
Regard the daughter of a jajmán: as your own, for if you consume the grain [proffered by her 
father the opportunity of salvation afforded by] your birth will be forfeited.35 


14. This pronouncement was delivered to a Brahman (purohit), Parents who thus demand [a 
bride-price] will go inexorably to hell. : 


15. A Gursikh should not give his-daughter [in marriage] to a man who has his hair cut 
(mona), 36 though he may take a girl [for a marriage arrangement in his family] from a mona 
[father. 7 In such instances the girl] should receive initiation. 


16. [A marriage may be contracted with a mond if he agrees to accept initiation, with its 
attendant obligations, before marriage.] Have the Sikh girl and her Sahaj-dhari [bridegroom] 
join their hands in marriage?8 and then initiate them?” [as follows]. Wash the Granth Sahib 
lectern {with water] in which confectionery has been dissolved. Recite five stanzas of Japji, 
followed by five stanzas of the Anand 40 and give them buttermilk to drink. 


17. A Gursikh should have business dealings only with other Sikhs. He should associate only 
with those who [in belief and behaviour] are sound beyond all reproach. The Granth Sahib 
testifies: 
Lay hold of (Him who is] the origin (of all truth); associate only with those who have similarly 
(apprehended Him).42 


18. A Gursikh should associate with poor Sikh[s for thus] he binds himself to the Guru. 


19. A Kes-dhari should never pour strained water on his head.43 

20. A Gursikh should not observe the custom of wearing a sacred thread or a frontal sect-mark 
(tikka ). The Kes-dhari's sacred thread and tikka are his kes. For a Sahaj-dhari, [however, the 
practice] is acceptable. He may do as he chooses. č 


21. If a Gursikh arranges a marriage [for his daughter] the person whom she is to marry may 
wear the sacred thread during the mariage ceremony [if that has been his custom] and then 
subsequently remove it at some convenient time, 


22. A Gursikh should render service to other Sikhs with all his heart and without hesitation. 
23. The Gursikh should regard a pauper's mouth as the Guru's alms-box. 

24. Any Gursikh who is a Brahman should receive twice the service [and consideration that 
other Sikhs receive. He who renders such service] shall earn a double reward. A like status 


should also be bestowed on the religious teacher^" who comes to expound the Guru's 
teachings. 


! 25. If for any reason a Gursikh is in distress he should arise during the last watch of the night 


and complete five recitations of Japjt . He should look to the Guru (vdhagurü ) [and 
proceeding to the dharamsala he should offer his petition to bim] in the sympathetic presence 
of [his fellow] Sikhs.45 Let him provide whatever service"? he is able to offer [to the 
dharamsala and the sangat, and he will find that] the Guru grants him peace. The Granth Sahib 
says: 
ikh has food to eat the Sat; shares the satisfaction.47 . I 

This ist the Gurus [own] testimony. He who provides for [the needs of other] Sikhs brings 
joy to the Guru. 


26. And so when the Satguru finds joy in the satisfaction [which comes from the service of a 
Sikh] how can [that Sikh's] distress continue? 
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27. Jf a Gursikh recognises [and responds to the. needs of thi i 
benevolence], like seed sown in fertile ground, will bring him his wm. pese ma | 


28. He should not sow in polluted soil. The téstimony of a Sant is: 
How can one reap a profit from seed sown in saline soil?48 


29. The Granth Sahib also says: 


He who is still confused at heart should not be regarded as a true renunciant, and he who gives 
to him, Nanak, shares in the same confusion, 


30. And again: 
The Khatri who recognises the right field and sows his seed therein is the one who wins 
Tie anproval ans Master's} court, 50 
e fields which this Khatri must cultivate are those which grow the i 
e : u produce of sin [or the 
fruits of virtue]. The Gursikh must harvest [these fields]. He should therefore consider tho 
difference between good and bad crops, between good and bad places [to grow them], because 
the state of his mind and understanding must depend on the food which he eats. A devout Sikh 
should not accept an invitation (to dine with] an apostate (patir ) Sikh. As the Granth Sahib 
ys: 
[Hypocritical Muslims] repeat their daily prayers though they consume other men's sustenance; 
[and hypocritical Hindus] who wield a [butcher's] knife (piously] wear their sacred thread. 
Brahmans who [sanctimoniously] sound the conch-shell in their houses, are nevertheless 
victims of the same (crass) appetites [as those who are unashamedly worldly).5! 


31. A Gursikh should not associate with the following eight [kinds of 
Keele g eight [kinds of people] and should not 


G) Muslims? 
(ii) Yogis”3 
(iii) Those who do not wear turbap 54 
(iv) Those who shave their heads 
(v) Mendicants who mat their hair in coarse tresses?é 
(vi) Naked sadhus who coat themselves with ashes 57 
(vii) Faqirs58 
(viii) Those who [arrogantly] assume spiritual authority”? 


Such people will instruct you in their own [false] beliefs and destr hi i 
Sd) yor eost Weld [ ] and destroy [the truth which, as a 


32. If a Gursikh serves as a pujdrt [in a dharamsala]% he should take nothing from those 
who are descendants of the Guru(s] 1 and he should steal [from no one. If he does] he will 
enn e Ce own ke and understanding. He should never be arrogant, deceitful. i 
or wanton. He should never ustfui nor prone to anger, neithi land: j 
up with pride. The Granth Sahib says: Š z an au ye 


All manner of medicine can be prepared, but what cure can there be for the slanderer?62 


33. The Granth Sahib also says: 


Be not deceitful, heedless man x for in the end your spirit rust render an account [of your deeds].63 
[He should, however, receive his due support.] Any functionary [appointed to serve in a 
dharamsala] is entitled to receive a portion of the offerings [made there]. i 


34. A Gursikh should not assume such titles as Bhai or Mahant.65 The Granth Sahib says: 


He who claims virtue for himself'is.the person whom virtue shuns.66 
Do not be a hypocrite. i 


35. It is pride, arrogance, and hypocrisy of this sort which has destroyed the masands. 


36. If any Gursikh should be in a position to provide help or advice he should ensure that 
oung Sikhs are guided to the ways of the devout, not into futile or irresponsible behaviour. 
he Granth Sahib warns: ' 

He who fences [stolen goods) shall have his hands cut off, for thus is justice administered $7 


37. When a Gursikh sits down with other [Sikhs they constitute a sangat and] their 
conversation should concern the teachings of the Guru. The Granth Sahib says: 


Wherever the community of believers gathers, there God is praised in song and poetry.68 


38. A Gursikh, whether Kes-dhari or Sahaj-dhari, should never abandon his own Guru and 
follow another, however exalted the other may seem to be. Whenever some other [guru] offers 
advice or instruction [the Gursikh] should remember [his real loyalty], regardless of whether 
the other's teachings seem true or false. The Granth Sahib says: 

Ignore the Salguru and al! manner of disease must spread.69 


39. A Gursikh should never cause another Sikh distress. A Sikh [who is present] can inflict 
greater harm than the [absent] Guru. [As the Guru] says in the Granth Sahib: 
He whom I bind can be freed by a bhagat, but he who is bound by a bhagat even I cannot free. 70 


40. A Gursikh must be benevolent and sympathetic (towards all] when he enters a 
dharamsala,’! filled with a spirit of generosity and never with meanness, He should not be the 
kind of person who continues to accumulate wealth [without thought for the needs of others]. 


41. A Gursikh should reverence and worship (püjd kare ) [his] sword.?2 The Guru himself 
worshipped [his sword and his followers ought therefore to do likewise]. 


42. Before eating a meal a Gursikh should set aside [a portion of the food as] an offering [to 
the Guru]. 


43. Whenever a Gursikh makes offerings or observes a holy day in honour of the Guru he 
should do so humbly and without ostentation. Do not demean yourself or act in an absurd 
manner. The Granth Sahib says: : ` 

If you seek for yourself that which is good perform deeds of charity and assume a lowly name.73 


44. The ordinary Gursikh should never be a prey to fear, lust, pride, avarice, or violence. He 
should not cherish wordly things, and he should always be in complete control of his temper. 
The Granth Sahib says: 

Violence, worldly affections, avarice and anger are four streams of fire. Fall into them, and you 

shall be consumed, Nanak. Salvation is by the Satguru's grace. 74 


45. [For a funeral the following procedure should be observed.] Although a [deceased] 
Gursikh may have been a Sahaj-dhari his head should not be shaved [after death]. When the 
death occurs of a relative who is a Sikh arrange for kirtan to be sung. Take as much prasad?5 
as you can afford [to the residence of the deceased] and distribute it there after washing (the 
corpse]. Let there be no lamentation. Perform whatever rites you deem appropriate. The ashes 
of the deceased’® should be deposited in the Ganga.?? Katha and kirtan’® should continue for 
as many days as [the family of the deceased] can afford. [Let them continue] for eleven, 
thirteen, fifteen or seventeen days. Arrange for the Granth Sahib to be read [at a pace which 
will bring] a complete reading to an end?” [on whatever day the family can afford]. Perform 
the customary rites and make charitable offerings as convention dictates. Invite others to gather 
in memory of the deceased and provide food for as many Sikhs as you are able to afford.80 
Have prayer offered, beseeching that the deceased may dwell in the company of the [departed] 
faithful. 


46. After [a year has passed] a Gursikh should hold a sradh ceremony?! and serve food [in 
memory of his deceásed father]. If the deceased was a Sikh the food should be given to Sikhs. 
Give gifts to the steward of the dharamsala.. 4 : 


47. In memory of the deceased a meal should be served to the dharamsala steward and to 
needy Sikhs. 


48. From the proceeds of his labours let the Gursikh put aside a tenth part for the Guru and 
use it to feed other Sikhs for the sake of the Guru. 


49. A poor Sikh once laid a petition before the divine and all-powerful Guru [Gobind Singh, 
sayingl: 'My Lord, I have arranged a marriage for my daughter [and must now face the 
expense involved in having the marriage performed]. You know my financial circumstances. [T 
have nothing].' ` 
50. "With whom have you arranged the marriage? asked [the Guruj. "With a Sikh,’ he 
answered. ~ 


51. [Hearing this the Guru] instructed his treasurer, Dharam Chand, to go [to his treasury] 
and make payment of the expenses incurred by the marriage ceremony. Dharam Chand did as 
he was commanded and the marriage expenses were thus met from the [Guru's] exchequer.82 
The Sikh had asked for nothing more [than the amount required to perform his daughter's 


marriage and because he showed no greed] he received all that he needed from the Guru's 
resources. 


52. A Gursikh should not give others food which he has himself already tasted. 


53. A Gursikh may remove his [body] hair with scissors if he is a Sahaj-dhari, but he must 
leave his facial hair untouched. [Do not touch the face] because that is what people see [and 
that is how a man is recognised as a Sikh]. 


54. A Kes-dhari Gursikh should never remove his body hair and [both Kes-dhari and 
Sahaj-dhari] should leave their pubic hair untouched if living as family men (grahast ). Do not 
let [your hair] remain filthy. 


55. If a Gursikh comes into conflict with another Sikh in his business dealings or for any 
other reason he should seek the other's forgiveness before sleeping. 


56. If a Gursikh vows to donate anything in return for the divine granting of a favour he 
should duly discharge his vow, paying as much as he is able and withholding nothing.83 
57. A Gursikh should neither criticise another Sikh nor quarrel with him, and he should be 
neither deceitful nor mean. If he observes that the other has a [satisfying} occupation, that he is 
prospering and that his family [is in happy circumstances] he should be pleased, not 
[jealously} upset. As the Granth Sahib says: 

Let me spurn envy, tuming instead to deeds of goodness.84 


58. He who harbours slanderous intent will be exposed, destroying [by his infamy] whatever merit 
he may previously have eamed,85 


Nothing can redeem the slanderer!86 
59. A Gursikh should never divulge another's secrets, nor should he betray another's trust.87 


60. When a son is born in a Gursikh's house the first thing to pass his lips (gurati ) should be 


water of initiation sanctified by the feet of five Sikhs.35 Until he has been [thus dedicated as 
one who is to be] a Gursikh he should not be publicly displayed. 


61. If he is to be brought up as a Kes-dhari the rite of sword-baptism®9 should be administered 
as soon as the mother has completed her period of post-natal impurity.?? His hair should be 
left uncut from birth. Let him be given a name from the Granth Sahib. Having performed the 
ceremony bathe [the child] in curds.?! 


62. A Gursikh should not fight or scuffle with another person, [for in so doing he may sully 
and defile his kes}. Ensure that the dignity of your kes is protected. 


63. A Gursikh should not eat by himself when he has plenty of food. He should share it with 
other Sikhs. ° 


64. “The person who prepares a hand-written volume [of the Granth Sahib] should not do so 
in order to sell it. Accept whatever may be offered [but do not tout it as merchandise]. When 
things are sold [the transaction is a commercial one and] any personal relationship [between 
vendor and purchaser] is destroyed. He should accept with gladness [whatever he is given, 
just as the donor] should give with gladness. The Granth Sahib declares: 

A curse on those who write the divine Name and sell it (for profit), 

If one’s field is laid waste what hope is there of harvesting grain? 


65. A Gursikh should be strictly loyal to his own dharma and should not endeavour to follow 
another's [way].3 The Granth Sahib tells [us]: 
Recognise none save the Guru!94 


66. A Gursikh should never be remiss in rendering assistance to anyone [in need]. Let 
respect, kindness and love abound. [True] learning will produce this [happy condition). As the 
Granth Sahib says: 

Meditate on (true) knowledge and you will become a benefactor [of all mankind] 95 


67. If within a Gursikh's village some other Sikh is to be involved in a ceremony [either] as a 
bridegroom at a wedding or [as eldest son at his father's] funeral, that Gursikh should instruct 
[the young man] in the Guru's teachings. This he should do prior to the giving of gifts?6 [in 
the case of a marriage] and prior to the turban ceremony?? [in the case of a funeral]. 


68. If a Sikh of the Guru is able to act as a scribe he should copy the Granth Sahib and 
present the volume to the Sikhs fof his locality]. Let it be an offering of love, [not a task 
performed for money]. 
Beautiful is the hand which unceasingly inscribes the praises of God.98 
- Granth Sahib 


69. What manner of Gursikh should be appointed to officiate as a dharamsalia?® [The first 
requirement is that] he should not be a man with wife or family. 100 He should be free from 
avarice, a humble person, celibate, truthful, one who cares for others. He should be patient, 
generous, kind, ascetic, one who praises rather than criticizes, a careful observer of the Rahit, 
a man without envy, discreet, alert, pure, one who serves, an unselfish person, 101 one who 
will attend to the needs of a Sikh from another locality. He who possesses these qualities will 
be a compassionate man [and as such worthy to officiate at a dharamsala]. 


Though I be a sinful man grant me a place in the company of sants and dharamsalias, 102 
- Granth Sahib 


70. The Sikh residents of a village or locality should assume the responsibility of providing the 
support for a Sikh dharamsalia possessing these qualifications. Whenever a ceremony [such as 
a marriage or a funeral] is held [the dharamsalia] should include in it several prayers of petition 


to.the Guru. [The local Sikhs of the area should] provide regular sustenance for [thelr]. 
dharamsalia. S pI Ra 
71. There should be no women's quarters in a dharamsala. The Gursikh who serves in tho 
house of the Guru should be poor [in the sense that he should be a humble servant, devoid of 
worldly attachments and property]. He should certainly not be the kind of useless person who 
neglects the conduct of divine worship. 

They who are born in the Kaliyuga, Nanak, have demons for daughters and sons, and wives 

who are supreme [demons], 10. 

- Granth Sahib 


72. The Gursikh [who serves as a dharamsalia] should instruct the sons of [other] Sikhs (in 
the contents of] the Granth Sahib. [He should teach them its] hymns, the compositions of the 
Gurus, [and how to sing] kirtan. [In so doing, however,] he should not set himself up as a pir 
or a masand. 104 Regard (all fellow-Sikhs] as members of the Guru's family (and thus as your 
own relatives]. Do not think ill of them. 


73. The Gursikh is [himself] a learner [and as such] is called to good deeds, service, courtesy 
and love. Treat [other Sikhs] with the same respect that you would bestow on your father. 


74. The Sikh who despises his own son is (no better than] a cow-killer. He should not be 
regarded as a Sikh. 


75. A Gursikh should not look with evil intent on another Sikh's children, women, or 
property. 


76. The Gursikh's sacred duty is to serve other Sikhs with love and affection. 
77. A needy Gursikh who receives food from a Sikh home should accept it as if it were amrit. 


78. When a Gursikh gathers the first of a new crop - whether fruit, grain, or anything else - 
he should have another Sikh eat some before he takes any himself. 


79. He who becomes a Sikh of the Guru should never strike another Sikh; and he who 
actually kills a Sikh will go to hell. (Such people] will be destroyed as were the tribes of the 
Kurus and the Pandavas, 
They whose Master [Krishna] once dwelt in their midst, 105 
- Granth Sahib 

The fact that they killed others was the cause of their own destruction. [He who follows their 
example] must eventually be cut down. [Amongst Sikhs] there is but one caste (gotra ) and one 
lineage, the single lineage descended from the Guru. [All Sikhs therefore belong to the same 
family.] 


80. Gursikhs who are employed by a Muslim administration 1% should`be forgiven their 
inability to observe the Rahit. There are, however, three exceptions !07 [to this general 
indulgence.] These are: (i) Killing daughters. (ii) Shaving the head or beard.!U8 (iii) 
Smoking the hugga.102 They should commit none of these. Other lapses can be forgiven if an 
offering of money is made [but these three are unpardonable). If any Sikh has [administrative] 
responsibilities [of this kind] to perform others should do their best to avoid placing obstacles 
in his way.110 


81. A Gursikh should be neither a Sufi nor an Aghori.!!! 


82. If one who flouts the Rahit comes to a Gursikh seeking the Guru's protection he should 
not.be turned away. : 
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towards [unrepentant] transgressors of the Rahit.112 


le adopt are focussed on that which is transient. 


- Granth Sahib 


43, Gursikhs should show no sympathy 
The worldly affections which peop! 


lid. If a Gursikh happens to be a sardar, a raja, or a wealthy merchant {and is thus able to 
maintain a retinue] he should hire none but a Sikh as his cook. He should never employ 
anyone who smokes,!14 wears a cap, cuts his hair, steals, commits adultery,!? gambles, or 
[ln any other way] violates the Rahit. 


45. A Gursikh should never turn away [from the Guru]. He should spum neither the Guru 
nor the [Guru's] Sikhs. 


The face tumed [from the Guru) is a face cormupted.!16 l 
I ; - Granth Sahib 


He who turns away from the Satguru finds no respite from doubt. 


Neither earth nor the heavens afford him shelter; [stricken] he writhes in the dust 117 . 
. - Granth Sahib 


86. A Gursikh should burn wood in his kitchen, not dung. If [sufficient] wood is not 
available use equal parts wood [and dung]. 


87. A Gursikh should not be ignorant of the Guru's mantra. 118 À 
He who is without the Guru's mantra (guramantar ) must squander his life. The fool, for 
i than a crow or a pig. . 
sure, is no better than a cro’ pig. - Granth Sahib 


88, Each Gursikh should receive baptism (pühul ) before his hair 120 has grown to its full 
length. It is the Guru's will that [every] Sikh should practise service and love. 


89. If a Gursikh does not know a particular person he should have no [intimate] dealings with 
him and should put no trust in him. Always be careful. * 


90. When a Gursikh administers baptism he should observe the ritual formulated in accordance 
with the Guru's instructions. A handful {of water] should be given five times [to the 
neophyte] to sip. [The water should also be sprinkled onto his] head and eyes. [The initiated 
Sikh should then declare]: 'Hail to the Guru's Khalsa! Hail to the victory of the Guru! 
[Finally the officiant should] invest [the initiate] with the mantra 'Sat nam “44 [and 
impart to him] the teachings of the Guru. 


91. Any person who administers baptism must be a Sikh, one free from the sins of lust, 
anger, pride, deceit and idleness. Hé must be one who observes the Rahit and he should not be 
one who styles himself a guru. 


92. A Gursikh should take care of his kes. He should comb it twice a day and he should wash 
it with curds. He should never touch it with dirty hands and should always protect it from 
insects. Be fastidious. [The kes is] the seal of the Guru and should be seen as the foutward] 
sign of adherence to his teachings. 


93. He who maintains the kes without taking [the Guru's} baptism (pahul ) should be treated 
as a mere mimic!?3 who knows not the Guru. All his clever words will be false. 


They who without knowing the Guru claim all manner of [divine] understanding will be humbled 
i f God. 124 : 
ka - Granth Sahib 


94, Unity and friendship should be preserved amongst Sikhs. If ever offence is caused 
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conciliate the Sikh [who is thus offended]. 


95. The Guru's Sikh should show deference to other Sikh i 
C . Pr y 
other]. Itis the sacred duty (dharam ) of all to greet others with e SE 


96. “There are four blessings which follow when Sikh i irst i 

j ) meets Sikh. The first 

enpas are read and sung. The second is that it provides an opportunity de dsi M 
eeper issues of the Sikh faith. The third is that Sikhs [who gather together acquire a better] 


understanding of the Rahit. The fourth i i i 
e Nola ourth is that each will [be encouraged to] give alms 


97. Whenever a Gursikh joins other Sikhs [at an i 
ien d ] y gathering] he should choose hi j 
ae Sit in a line, never in front of another Sikh. There are o harmful Eva nius 
deng t from sitting in front of another. The first is that you lose the respect of the person who 
as to sit behind you; and the second is that your own sense of self-importance is inflated. 


98. A Gursikh should lay the shoes of his fellow-Sikhs i ight li i 
By thus handling shoes] he is kept Mise ow-Sikhs in a straight line [at sangat meetings, 


99. If a Gursikh ikh, or i i ip, let hi 
APA wants to be a good Sikh, or if he aspires to leadership, let him serve other 
The status of servant is conferred on him to whom the [Guru's] faithful followers show grace. 125 
- Granth Sahib 


100. A Gursikh should never trus i i a 
them with a secret. Regard them as Pa eres cage esia Lux pM ik 
Sinful men, licentious and stupid, act as their women command. 
Lust abounds; thus do impure men take orders from their wotnen and act accordingly.126 
- Granth Sahib 


101. If a Gursikh encounters a needy Sikh [he should provi i i 
Ifa à ovide his] ne i 
hospitality]. If possible he should have his clothes washed, Geh Ee 


and serve him food to the best of hi ili i i i 
offences which he may coral is ability. By so doing he will earn merit to offset any 


102. A Gursi i 
Se gen should never commit theft or adultery, nor should he ever indulge in 
Thieves, adulterers and gamblers will be crushed in [God's] oil-press.127 
- Granth Sahib 


103. If the Guru's Sikh is engaged in an ivi i i i 

y activity he will always do it as he would in the 
presence of the Guru. Put no trust in worldly wealth (maya ),128 fi i 
says, 'Maya has consumed many homes.'! d E EE 


104. A Gursikh should not talk while eating or distributing food, for in so doing he will 


deposit spittle on the food. Do not be c i ial [i i i 
èt e one eyed Wa) Ù onsciously partial [in your dealings with others]. Do 


105. A Gursikh or Sikhni should wash his or her hands before kneading dough. Finger-nails 


should not be allowed to grow long, nor should th j i i 
Shoe os ae oe ad g. ould there be any talking [while preparing a meal]. 


106. After defecating a Gursikh should i 
keep telf Grp E use earth to cleanse [his anus]. He should take care to 


107. A Gursikh should treat the descendants of the Gurus with respect and likewise places 


associated with the Gurus.131 He should also show respect to all who serve the Guru, 
whether paid or unpaid; and he should reverence the Gurus’ writings. All whom the Master 
has called his own should be treated with honour and esteem. Even the Guru's dogs should 
be respected. As the Granth Sahib says: 

He whom you have taken and attached to your [protecting] hem gains access to your court 

and finds a place therein.132 


108. If ever a Gursikh has to travel for any reason, whether in his own home territory or 
beyond, he should offer Ardas to his Guru [for protection] before departing. 


109. When the Gursikh returns from a journey within his own area or beyond, from near or 
far, from travel over a short distance or a lengthy one, he should proceed directly to the 
dharamsala and prostrate himself.!33 [He should not tarry at his house.] If possible he should 
merely call there and then go straight on [to the dharamsala] to offer worship (pij ) [in 
thanksgiving for a safe return]. i 


110. If a Gursikh has dealings with a non-Sikh while he is away he should invite [the 
non-Sikh) to join him in prayer. a 


111. If a Gursikh visits a place of pilgrimage (Trarh )134 or a gurdwara!35 he should , if 
possible, avoid the necessity of accepting support from offerings [which others have made. 
On the contrary], he should himself give something in order that somebody else may be fed. 
(True merit, however, consists in] neither thinking nor doing evil {and in acting generously]. 
If another Sikh comes to [a Gursikh's] house he should be fed as handsomely as the host can 
afford. The Granth Sahib tells us: 

(The merit to be earned by} pilgrimage, austerities, [deeds of] mercy, or alms-giving is, 

if one receives it, worth no more than a sesame seed.! 
Though the sesame seed may weigh a maund [it makes no difference. There is no particular 
virtue inherent in] a pilgrimage-centre. Sin committed there [is still sin and] alms given there 
[are no more effective than those given elsewhere]. . 


112. If a Gursikh seeking a particular favour or blessing leaves his village to visit a gurdwara 
or a pilgrimage-centre other Sikhs from his village who accompany him should accept 
responsibility for his provisions. If none accompany him then as far as possible all [other 
Sikhs whom he encounters] should assume the responsibility as their means permit. If a 
village gives the pilgrim nothing it will thereby demonstrate that it is as useless as the simmal 
tree, giving shade but no fruit.!?” 


113.138 The Gursikh who is born of a diseased harlot should not be despised. [If he is a true 
Gursikh] he will not practise the same immorality, nor will he encourage others to do so. [A 
true Gursikh] is pure and undefiled [regardless of his origins]. 


114. The vicious, unruly Sikh, however, is the offspring of a devil, one in whom all evils are 
manifest. Duplicity, fraud, perfidy, ingratitude, covetousness, lechery, false beliefs, theft, 
fornication, gambling, pride, base deceit and hypocrisy, lust, [uncontrolled] anger, unlawful 
deeds (haramr ) - every conceivable vice will be found in such a person. If he happens to be a 
ruler he imposes an oppressive tyranny. He is a Sikh [merely] to outward appearances. 


The poison of the colocynth, the [deadly] fruit of the ak , the thom-apple and the neem-tree, Are 
in the heart and utterances of him who fails to behold you.13' 
: - Granth-Sahib 


115. Gursikhs, however, will recognise the divine light [of the Guru's teachings] and will 
spurn false beliefs. 
The counterfeit is regarded as pure and the pure ignored. A blind man is the 
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assayer; such is the wonder of the Kaliyuga! 149 
- Granth Sahib 


116 The Sikh who mocks and abuses other Gursikhs should receive forgiveness if he seeks lI 


in humility. Innumerable sins can be forgiven if one stands penitently before a Sikli 
[congregation]. 


117. When a Gursikh sits with others [in a satsang] he should not talk too much. The Granth 
Sahib warns us: 


He who fails to control his tongue will be struck down in the hereafter. 141 


118. Another line from the Granth Sahib [makes the same point]. 

: He who talks excessively in the assembly [of the devout] will be accounted a useless fellow.!42 
[Instead] a Gursikh, when sitting with other Sikhs, should recite shabads, read passages from 
the scripture, and sing kirtan. Apart from this he should say nothing [in a religious assembly]. 


119. A Gursikh should never speak offensively. He should always speak with kindness and 
affection, as custom dictates. 
Speech which earns respect is speech acceptable [to God]. 143 3 

h - Granth Sahib 
A Gursikh should not bathe at a dhobi-ghat.144 
A Gursikh should sing the praises of God and eat his food in accordance with approved 
custom. [His food] will be undefiled only if he eats no more than he needs. [If he observes 
due restraint the nourishment which he takes will be as pure as] amrit, the food of the gods. A 
man's ration of food should be the amount required to fill his stomach. This much he should 
take. Anything more, however, will be poison. [It will be like] cattle fodder, impossible to 
digest and thus causing discomfort. 
A Gursikh should restore the wayward to the path [of approved conduct and belief]. 


120. A Gursikh should perform kirtan before sleeping. * 

A Gursikh should have his marriage ceremonies performed by a Brahman. Let him thus 
observe the Guru's Rahit. 

1f possible a Gursikh should avoid drinking water from a leather bucket; and he should never 
take water from a Muslim, 145 

A Gursikh should show compassion to ail. [He should, however, exercise sensible discretion 
and] should avoid the kind of generosity which is open to misinterpretation. 146 

A Gursikh should never acquire degenerate ways. He should never associate with the 
perverse. He should not be dull and apathetic. He should follow none but his own [true] 
Guru. Let him search the Guru's works and let him reflect on what he reads in them, 


aah If a Gursikh goes on a pilgrimage (udásT )!47 he should visit places associated with the 
urus. 
Whatever a Gursikh may say should always be agreeable. Never speak bitter words which will 
cause distress. 
Grieve no one's heart, for all [hearts] are precious pearls, 148 

. I N i - Granth Sahib 
In relationships between Sikhs each should act in accordance with [the distinctive prescriptions 
of] his own particular caste (varan dsram ). Do not violate its established conventions. As the 
Tenth Master has written in the sacred scripture: 

I am the son of a Khatri, not of a Brahman; how can I know the practice of austerities? How 

can I [a Khatri] evade the snares of this world by concentrating my mind on [the ascetic 

discipline of the Brahman]? Now, as my end draws near, I ask you graciously to hear my 

supplication, that when my life-span comes lo its close I may die [a Khatri's] death in 

battle. 
A Gursikh should expound his religious beliefs [to others, but] he should not discourse with 
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the immoral nor with Muslims. His discourse should be delivered with the patient dignity of 
the stately swan, not with the harshness of a crow. Be forgiving and patient. Discharge your 
religious obligations and give alms. !50 


122. When a Gursikh takes baptism let him receive it from the hands of a scrupulous Sikh, 
one who is both devout and wise. [He who administers baptism] should not be one-eyed, 
bald, lame or a leper. He should not be a person given to filthy speech, nor should he be 
beardless. He should not be a criminal, a thief, a fornicator, a gambler, or an idler. The person 
\aking baptism will share [the merits and demerits of] the deeds committed by the person from 
whose. hands he receives the Guru's initiation, so make sure that you take it from a 
scrupulously [devout Sikh}. 

A Gursikh, whether rich or poor, should instruct his relative[s] in the Guru's teachings and 
the duties which these teachings demand. If he is affluent he should ensure that his wife and 
family will be properly protected [in the event of his death]. He should always bear his age in 
mind, noting how much of his life has elapsed and how much still lies ahead. The body passes 
through four stages: childhood, youth, old age, and death. What hope, then, does life offer? 
Prepare for the hereafter. [As a man grows old] he should transfer his various problems and 
concerns to his relatives - to his sons, grandsons, and [younger] brothers - while he himself 
devotes more time to attending the satsang. [He should keep himself pure amidst the world's 
impurities] as the lotus growing in [filthy] water [yet retains its beauty; and he should remain 
firm in the belief that] the Guru's teachings shall spread throughout the entire world. [As a 
man grows older] he perceives the nature of the Guru's purpose. Worldly affections grow 
dimmer [as divine love waxes strong]. A Gursikh should mix and mingle with others. He 
should not try to evade their company. 


123. A Gursikh should never fall prey to anger while eating, giving charity, or singing 
hymns. Anger pollutes like a Chandal!5! and the company of [such] Chandals should thus be 
avoided. As the Tenth Master has said: 

As dharma succumbs to anger or as illusion is dispersed by true wisdom, so have the demons 

fled from battle with Chandi, 15 . 
A Gursikh should associate with Sikhs of exemplary character in order that he may assimilate 
their qualities of love, trust, piety and wisdom. He should join for worship and religious 
discourse with others who are devoted [to the Guru's teachings]. ` 


If there is no customer for a valuable article its price will be cheap. 153 
- Granth Sahib 


124. When, therefore, the Gursikh seeks religious discourse he should associate with those 
who love the Guru's Word. The reward for doing so will be: 
But if one finds a customer for this valuable article it will sell for a wondrous price.154 
- Granth Sahib 
A Gursikh should not engage in religious discourse or conversation with a non-Sikh. 
Do not expound the Guru's teachings in another's house. Thus the Satguru commands. 155 
- Granth Sahib 


125. A Gursikh should praise and glorify his Guru. He should never criticize [him], nor 
should he ever prompt others to do so. He should never speak evil [of him], nor offer any 
encouragement to others who may be so inclined. As a Sant has said: 

He who does not openly confess his Guru, why does he remain with him as a disciple? 156 
For as long as he has breath a Gursikh should discharge the obligations of the one [true] 
dharma and recite the words of the one [true] scripture. He should read, hear, and believe the 
words of the Guru, for as the Granth Sahib declares: 

He who obeys the divine command wins approval and gains access to the palace of his Lord.157 


126. He who calls himself a Sikh and [claims to] accept the Word of the Granth Sahib as 


Guru, yet remains enslaved to worldly possessions (maya), is described by the Granth Sahib 
[as follows}: 


161 


He who spurns the Guru's command is a wayward and ignorant person, deceived by maya.158 7 à 
Tn his quest for understanding a Sikh should search the Guru's Word [by attentively reading or 
listening to it] and should regularly meditate on it. Thus is a knowledge of Sikh belief (sikh?) 
obtained. 
He who has meditated on the Guru's [Word] has acquired [true] knowledge. 159 
- Granth Sahib 


127. A Gursikh should not listen to songs in a spirit of carnal pleasure, nor should he sing 
them in this way. 
He who fails to comprehend the beauty of the Guru's songs, and thus takes no delight in hearing 
them, forfeits his chance of acquiring true wisdom. 
- Granth Sahib 


128. The Guru's Sikh should not succumb to the seduction of worldly music and songs. He 
should not even listen [to them]. 


Abandon [worldly] music and songs; serve [only] God and thus earn honour in (his] court 161 
- Granth Sahib 


129. A Gursikh should give heed only to works which are actually by the Gurus and, in the 
case of stories,!62 only to those which concern them. 
Apart from the Satguru's (compositions) all bazif is spurious. 
Those who recite it are spurious; likewise those who hear it and those who propagate it, 163 
- Granth Sahib 


130. A Gursikh should bear malice towards [none], neither to a money-lender nor his agent, 
to neither a servant nor to his master. Think evil of no one. 
Think no evil of another, for thus, brother and friend, you shall yourself escape misery.164 
-Granth Sahib 

131, After reading a shabad from the Granth Sahib, an extract [from a janam-sakhi], or the 
Sodar Rahirás liturgy155 a Gursikh should touch [the ground or floor] with his forehead. 166 
While reading (from the Granth Sabib] he should not rest his forehead on his hands. Reading à 
portion [of the Granth Sahib is like] being ‘touched by the [Guru's] paras ', the philosopher's 
stone in which there is no impurity. 3 


132. When a Gursikh sits in a dharamsala in the presence of the Granth Sahib and in the 
company of faithful Sikhs, he should feel not pride for any virtue, skill, wealth, or 
youthfulness [which he may possess]. As the Granth Sahib says, in the words of a Sant: 

Pride has rotted [even] ascetics and sages; pride has destroyed them au 168 


133. When a Gursikh concludes [a reading of the Sodar )Rahirds he should address all Sikhs 
[who are present] with the cry: ‘Hail the victory of the Gurut'169 


134. Let each Gursikh commit himself to the Guru with all fervour and sincerity. [Another] 
Sant declares in the Granth Sahib: 

Farid, if you are steadfastly mine the world belongs to you.170 
He who acknowledges the Guru receives the Guru's care and protection.171 
135. If a Gursikh should suffer any affliction, whether in his own home territory or abroad, 
he should receive assistance from local Sikhs. For the Guru's sake, they should offer him 
[practical] sympathy, regardless of whether or not he has money [to recompense them]. They 
should provide him with refreshment from their own resources. "Thus do they bind themselves 
[in service] to the Guru. k A 


136. If any Gursikh should be struck by financial disaster or any other misfortune [his fellow] 
Sikhs should join to relieve his distress as far as possible. Each should contribute according to 
his capacity. 

Be warned that many cheats, impostors and self-seekers!?2 will infiltrate the Panth. Pay heed 
{to this danger]. 

When the daughter of a Sikh is to be married to a Sikh the other Sikhs of [her] village or 


locality should contribute towards the marriage expenses. 


137. A Gursikh should not worship at [Muslim] tombs or the shrines [of deceased Hindus;}73 
he should not visit] a temple or mosque, and he should not accept (the authority of] a mullah or 
a gazi. [He should follow] none but his own Guru. 

Do [not] put ignorant faith in tombs, shrines of the dead, or ascetics’ retreats.174 


138. A Gursikh should not let his son read the Granth Sahib in a careless manner, [heedless 
of the respect and conventions which should be observed in doing so]. He should be put with 
someone who will teach him [how to do itin the approved manner. He should understand that] 
the Granth Sahib is to be reverenced as Guru. 


139. When a Gursikh sits to read the Granth Sahib he should do so with scrupulous care. If 
he has been picking his nose or scratching his body he should wash his hands (before 
touching the volume]. As the Granth Sahib says, 

The [sacred] volume is the abode of God. 175 


140. The Gursikh who reproves an erring fellow Sikh by preaching the sublime principles of 
Gurmat should ensure that he is in fact addressing a Sikh. He should not admonish a non-Sikh 
in this manner. [To the Sikh) he should expound the Rahit. If he is to convince the other he 
must, of course, practise it himself. 

Meditate on the divine Name and teach others to do likewise.176 


- Granth Sahib 
First (the believer] brings enlightenment to his own understanding; 
then (mediating that wisdom] he brings joy to others.177 
- Granth Sahib 
He who instructs others but fails to practise what he preaches 
will continue to transmigrate. } 
- Granth Sahib 


141. When a Gursikh reaches the conclusion of a reading of the Granth Sahib he should 
read the [scribe's] ink formula. He should then repeat Jap Uf] and end the entire reading 
with the [final words of its terminal] shalok, kei chhuti nal Y'? 


142. While engaged in any activity, or while making or using anything, a Gursikh should 
[recite the name of God. As he performs his task he should] repeat "Praise to the Guru, Praise 
to the Guru.’ 


143. A Gursikh should put no trust in his own man.181 Yt should be restrained from the evil 
[towards which it so naturally inclines). 
No trust can be put in you, treacherous man, grossly drunk [with the intoxication of mayá 1,182 
- Granth Sahib 


144. Each village or locality with Gursikh homes? should maintain a dharamsala dedicated 
to the Guru so that passing Sikhs may have à place to rest. This should be done regardless of 
whether the Sikh homes be few or many. Sikh visitors [who use it] should be provided with 
cordial hospitality. 


163 


— sssi 


kes and its importance in the following extracts]: 
If a coin contains silver, Nanak, all declare it to be genuine. 184 ` 
- Granth Sahib 


Hovering over a (man's) head the five demons seize [him] by the kes and whirl him round.185 
- Granth Sahib 
I wave my kes as a whisk over [the heads of] sants and apply the dust [of their feet] to my face,186 
- Granth Sahib 
When Yama seizes you by the kes and strikes you your face will be battered.187 
- Granth Sahib 
[Grant that] I may wipe the feet of [your] slaves with my kes.188 - Granth Sahib 


My kes will burn like a bundle of grass. 189 

- Sant [Kabir] 
Whether you wear your kes long or crop it short. 190 

- Sant [Kabir ] 


[Remember], O beloved of God, that [merely] wearing the kes is not sufficient to earn [God's] grace, 191 


- The Tenth Master 
146. [Sundry aphorisms:]!92 


The Sikh faith is [expressed in repeating the divine Name with] every breath. 
Religious discourse should concer the divine Word. 

All may know the mystical experience. 

Merit is earned by attending the sangat. 

Our deeds are seeds, [their fruit determining our future rebirth]. 
One's thoughts should concem the Guru's teachings. 

One's actions should conform to [the requirements of] dharma. - 
Restraint is a weapon, [not a weakness]. 

Let all your words be the truth. 

One's fate depends on one's previous deeds. 

Munificence!93 is praise [to God]. 

The right to rule is [won] by the sword: 

Worship is due first to the Guru and secondly to the sword. | 
Pious deeds are the witness [to one's faith]. 

The Sikh faith is fragrance. 

Service is glory. 


Speech should be sweet. 


145. A Gursikh should protect the dignity of his kes and thus preserve the honour of his Sikh 
faith. The kes is the outward symbol of the inward faith of a Sikh. [The scriptures refer to tho 
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One's reputation depends upon what others see. 
Disgrace is in the eye of the beholder. 

fear [and avoid] contact with another's wife. 

A good wife [brings joy to] her husband, 

A wife should come from a [good] family. 
[True happiness is] living in the [Guru's] presence. 
The command [of the Guru] is to be obeyed. 

The Guru commands that which he desires. 

The Sikh faith demands a spirit of service. 
Authority lies with the Granth Sahib. 

A Khalsa is recognised by his outward appearance. 
Praise God when you awake from sleep. 

Bathing must include the kes. 

Evil deeds should be forsaken. 

Always be alert and act accordingly. 

Speak as pious convention dictates. 

Enshrine the Rahit in your heart. 

To believe [in the Guru] is (true] wisdom. 

A Sikh should serve others. 

A Sikh belongs to the Guru. 

Brotherhood is love. 


One should attend to the needs of one's parents. 


Learning should derive from interest, [not compulsion]. 


Sweetness of song depends on quality of voice. 
Those who lead should serve [their people]. 
Love comes from within. 

He who has food should share it. 


Let your thoughts dwell on virtue. 
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Itis sinful to kill 

The man is to be conquered. 

Conduct your wordly dealin Es with order and efficiency. 
[The Guru's] grace is Priceless. 

Prasad should be kardh prasqa.194 

Battles should be fought by armies, [not by individuals]. 
Strength is in one's arms. 

Let dharma spread! 

AN Sikhs belong to the same family. 

The tongue is for singing God's praises. 


147. A Gursikh should show respect for the letters of the G i 
rsikh 1 c urmukhi alphabet. N: tre: 
[any paper inscribed with Gurmukhi) and never use [such paper] asa Kee TM 


148. A Gursikh should never bathe naked. 


149. A Gursikh should memorize [the Guru's] hymns (banr). 


150. When a Gursikh arises in the morning he should greet th ith a namaste 196 
[his fellow] Sikhs with [the salutation]: 'Hail the Vici of ihe car E TRUM 


151. When the new moon appears the Gursikh should sa it wi i 
fellow] Sikhs with 'Hail the Yictory of the Guru!' SE Ee — 


152. A Gursikh should never censure an innocent person. 
153. The Gursikh who sows love and affection will reap blessings a thousandfold. 


154. He who respond: 1 illi i i 
Gia SE fon s coldly and unwillingly will be recompensed accordingly. As the 
He who acts under compulsion [earns] no merit (for himself and confers) no benefit [on others). 197 


154. “These precepts have been recorded in response to the wishes of the Sikhs and in 


obedi ^ i 
Ma ta Guru's command. They have been set down for the benefit of'Sikhs, not for 


155. This statement of Sikh beliefs may also serve the i i 

purpose of restoring a backsl 
path of sound conduct and so reconstituting him a [loyal] Gursikh Do not pos Ce 
obligations [thus required of all who follow the Guru]. 


LN k 
THE MISSION OF GURU GOBIND SINGH 


At this point the compiler of the original Chaupa Sin i i 

igh text leaves his rahit-nama source and begins the first 
of his narrative portions, Sections 157-188 record a Selective bi A i ingh icula 
e iua iography of Guru Gobind Singh. Particular 


166 


1. The devoted service of the Guru's Chhibbar Sikhs and the trust which he bestowed on them 
in recognition of their loyalty. 

2. The treachery of the masands, 

The insistence on renouncing allegiance to the masands leads to a catalogue of soldierly virtues, thus briefly 
resuming the actual rahit-nama (189-204). The narrator declares the mission of Guru Gobind Singh to be the 
destruction of evil with the assistance of his Panth (205) and then proceeds to describe the means whereby the 
Guru sought to strengthen the Panth for its time of testing. Akal Purakh has bestowed the Panth on the Guru, 
thus discharging his role as divine Father. The narrator claims that Guru Gobind Singh was also persuaded to 
seek the assistance of the divine Mother (Mata Devi, the goddess Durga) and relates the notorious story of how 
the Guru commissioned a fire ceremony (hom) for this purpose (209-236). The ceremony proved to be abortive 
and after a brief discourse with Pandit Devi Das Chhibbar (237-247) the text restates the Guru's mission (248) 
and returns to the Rahit (249-252). 3 

A few lines later, however, the narrator abandons his expounding of the Rahit yet again, turning this time 
10 a lengthy denunciation of those who spurn or vilify the Guru (253-267). This comprises a series of 
anecdotes, all involving treachery or insolent behaviour towards the Gurus. A linking passage then follows 
(268-285) and the text finally turns to a sustained exposition of the Rahit. 

Much of this narrative portion is supplied only by the GNDU manuscript. The SRL manuscript omitted 
sections 185-246 inclusive without giving any indication of the omission. PS This meant that it excluded the 
Mata Devi incident, but retained the denunciation of the Guru's enemies. The PSP version continues as far as 
section 193 before it drops an even larger portion of the original text. The Mata Devi and denunciation 
narratives are both omitted and the PSP version eventually returns to the original text at the beginning of 
section 281.199 

See the introduction, p.44, 
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157. In accordance with the command of Sri Akal Purakh2 the Supreme Master20! [Guru 
Gobind Singh] descended as an avatar to redeem the Kaliyuga. He was bom a grandson to 
Guru Hargobind Sodhi, renowned as a wielder of the sword and a generous provider to the 
needy.202 He assumed [this incarnation as Guru Hargobind's grandson] after performing 
austerities [in a previous incarnation] on the mountain known as Hem Kund or Mount 
Sumeru.203 He was born as a son to Guru Tegh Bahadur in Patna on the seventh day of the 
dark half of the month of Magh, $.1718.2 The birth took place on a Sunday? during the 
last watch of a cloudless night. 


158. It was from there that he was subsequently brought to the Punjab206with numerous 
servants, male and female, in attendance. Chaupa Singh, the senior retainer, [was appointed to 
serve as] nursery superintendent and tutor.207 In S.1722 (1665/66 A.C.) [his father, Guru 
Tegh Bahadur] Sahib, had weapons made for him - a small shield, a small sword, arrows and 
a bow. These he would take from a servant and use [in his play]. He also played children's 
games with others of his age, attended by numerous servants. In S.1724 (1667/68 A.C.) he 
learnt to read and write Gurmukhi208 and Takri2 from the author [of this narrative], Chaupa 
Singh. In 5.1726 (1669/70 A.C.) he learnt how to read and write Persian2!0 from Bhai Kirpa 
Ram, a Brahman Sikh.211 He learnt [these skills from his teachers] just as Ram learnt from 
Vasishtha and Krishna from Sandipan, and he acquired [from them] a knowledge of the world 
in all of its many manifestations. In $.1728 (1671/72 A.C.) he was married?! and Pandit 
Devi Das213 began the custom of delivering daily discourses. During the same period he 
played with bow and arrow, gun, dagger, sword and stave,214 and [learnt how to use them 
by] watching others. Sikhs were sent with instructions to travel around the country and 
beyond, there to hear poems and hymns, and to bring back those which possessed notable 
quality. Some relatives [who were hostile to the ninth Guru] lodged a complaint [against him] 
with the Muslim authorities.2!5 Guru Tegh Bahadur proceeded to Delhi and was vindicated in 
the interrogation [which followed].216 


159. The Muslim authorities then summoned him a second time, [but this time the Guru] 
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Sahib did not go. That which had been concealed [was to be rev TI 
hypocrisy of the Muslim rulers and of the evil po [who served kip Ee M 
[The time had come to destroy the tyranny] of the Muslims, to tear out by the roots those win 
had perpetrated injustice in response to the [false] reports of wicked men. [In order to restote 
justice the Guru] Sahib deliberately brought about his own arrest. Sati Das and Divan Mail 
Das, two Brahman Sikhs, were both arrested with him.2!7 By the time (the prisoners] reached 
Rupar [the Guru] was suffering from severe distress, but his two faithful companions weir 
unremitting in their attention, providing him with food and water [as he required]. When thu 
reached Delhi [the Guru] was subjected to interrogation for two months and three days in 
was then beheaded. [This took place on] the fifth day of the light half of [the month of] 
Maghar, S.1732.*!5 A Sikh secured possession of his head and carried it to [Gobind Singh, 
This Sikh] reached [Anandpur] on the ninth day [of the light half of Maghar, leaving the 
decapitated] corpse to be cremated in Delhi. When he arrived [in Anandpur] he laid the hend 
before the Master. Taking the head the.Master wiped it with a cloth and wept [over it. He then] 
washed it, first with rose-water and afterwards with water from the Ganga. i 


160. [Guru Gobind Singh then) declared: 
Dashing himself on the ruler of Delhi he departed for God's abode. 
Such was the achievement of Tegh Bahadur, the feat which he alone could perform. 


161. Ate death of Tegh Bahadur, lamentation swept the earth. From below came anguished wailing; 
from heaven triumphant cries!219 ' 


162. The head was then cremated on a sandalwood pyre. [When this w. 

asked how many Sikhs had given their lives [for Gee The Sikh who al ea bik 
the head replied], 'My Lord, with him were the two Chhibbar Brahmans who attended to hii 
needs. Faithfully they pre red food in his kitchen, and they served it to him with scrupulous 
concern for its purity.“*" Both accompanied the Guru to his death.' "These Chhibbu 
[Brahmans] were our Sikhs from the very beginning, [declared the Guru], ‘and now they 
have died a noble death. [By their steadfast loyalty they have won] salvation (for themselves] 
and for all their descendants!’ The Master then fell silent for the space of an hour.22! 


165. [When the hour had elapsed the Guru] said, ‘But we have man Sikh 

vr 1 A » s : 
others?]' 'My Lord, [answered the Sikh]. 'all were smitten dumb pen fed e ere p 
outward symbol of his Sikh faith which would mark him as a Sikh.' x 


166. Filled with wrath the Master declared, 'I shall decree an outward 

single Sikh will stand out in a crowd of thousands. Never again will Chie be any Hiding (òf 
their identity as Sikhs]!' Having said this the Master reflected on what he might do. On the 
seventh day [of the dark half of Maghar] the ashes of [his father's bod ] arrived, mixed 
together and wrapped in a deer-skin. They were despatched to the Ganga 222 i 


167. Until the thirteenth day Pandit Devi Das performed readings from th l 

d nt e Garud 2m 
All the scriptures (fZstra ) customarily read [during a period of mouming] Mele db 
completed. The Dharam Shastras were thus read and food was distributed to Brahmans.224 


168. [When the ceremonies had been completed] the masands,225 in i 

( es E k company with other 
Sikhs, approached Mata Gujari?26 and respectfully asked her to have her son Segen [as 
Guru}. : Let the people be informed by the masands [when this has been done, they said) 
‘Once he is enthroned his retinue will function effectively again.228 ` 


169. Mata [Gujari accepted their plea and went to him]. "The [Guru" i 

I I n ru's] ret 
restored to effective action, my son,’ she said, '[and for this SC s puedes 
consecration]. The auspicious time (for the consecration ceremony] was ascertained from 
[Pandit] Devi Das, and on the first day of Chetra, S.173322? [Tegh Bahadur's son Gobind] 
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was duly installed as Guru, to the acclaim of ali the masands and Sikhs. 


170. [The new Guru then] commanded, 'Call the Chhibbar Sikhs.230 Sahib Chand and 
Dharam Chand both presented themselves and the Guru said, "You are to join the Guru's 
service. "Master, we are unworthy [ofthis honour],' they protested. 


171. 'There have always been forbears of yours in the Guru's service,’ the Guru replied. 
'Daragah Mal and Hira Nand, Brahman Sikhs of the Chhibbar family (gor ),231 were 
employed in the service of the seventh Master.232 Those [faithful] Sikhs Sati Das and Mati 
Das, who served both the eighth and ninth Masters2?? and who met their end together with the 
[ninth] Guru, were also Chhibbar Brahmans. Why, then, should you not be enlisted? [Come 
now], accept the appointment.’ 


172. The Guru commanded Sadhu Ram, [one of his] Sikhs, to bring siropas.234 Sahib Chand 
was invested with the divan's siropa. 


173. Dharam Chand received that of treasurer and steward, and both duly assumed their 
responsibilities. The Guru then despatched hukam-namas to: the masands, commanding them 
to return to [the service of their] sangats. [Though still a child] the Guru took up the [serious] 
use of arms. A Sikh brought a copy of the Haniiman Natak 235and the Guru had it read]. 


174. [The Guru] also listened to other poetic works and to the homilies (kathd ) which Devi 
Das delivered. During this same period he hunted and practised with dagger and sword. In 
S.1734 (1677/78 A.C.) he composed the Jüp and Srt Akal Ustat . He sent hukam-namas to 
[his] Sikhs, for which purpose Sikh scribes were [kept] in attendance. 


175. In S.1735, on the fifth day of the light half of Maghar,236 a great religious feast was 
held to commemorate Guru Tegh Bahadur's sacrifice. 37 The [regular] reciting of bani 
continued. [During this year] a volume entitled Samundra Sagar was compiled and also a 
second collection relating the exploits of [Vishnu's various] avatars. [This was also a period of 
struggle, for] war began with Raja Fateh Shah.238 


176. [During that same period] a messenger was despatched to Kartarpur [bearing a request] 
that Singhji Sodhi, grandson of Dhir Mal, should send the original copy of the Granth Sahib. 
Singhji Sodhi refused the request. 'Make another copy for yourself,’ was the answer which he 
sent. [Hearing this] the Guru declared, "They have gone their own [perverse] way. They will 


never surrender it.'2 


177. In $.1737 Fateh Shah [was defeated and] fled, [leaving his] territory to the victorious 
[Guru. Later] war broke out with [other hill] rajas and a mighty war it proved to be. The 
Guru's own sons participated {in this war]. Many Sikhs were involved [in the fighting and 
some] fierce battles took place. In S.1748 (1691 A.C.) a Sarin Khatrani, Rup Kaur, came with 
members of the Lahore sangat to attend the [annual] Baisakhi fair.240 She tried to deceive the 
Guru in a most grievous manner, but was unable to do so. It was because of her deceit that the 
Charitra 7^! were composed. The work was completed on the eighth day of the dark half of 
Bhadon, S.1753.242 


178. Thereafter the Supreme Master began to devise means of making his Panth [visibly 
distinct and] separate [from both Hindu and Muslim]. In S.1754, on the seventh day of Savan, 
he introduced the rite of kes baptism (kesan di pahul 3.243 'Chaupa Singh,' he commanded, 
‘bring a bowl244 of water.’ [I] duly brought one and the Guru then said [to me], ‘Take a 
knife245 and stir [the water. As you do so] recite the Five Quatrains (paj savayye ).246 


179.247 After I, Chaupa Singh, had begun to recite [the verses] Diwan Sahib Chand 
respectfully suggested, 'My Lord, if patashas248 are added it will make a pleasantly sweet 
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mixture (ras ).24% ‘Dharam Chand, bring patashas and put them in [the water], said the Guru, 
When I, Chaupa Singh, had thus Prepared the bowl [of sweetened water] I stood before [tho 
` Guru, one hand underneath] and the other holding the rim. 


180. The Supreme Master then scooped five handfuls [of water from the bowl] and five timo 
he applied the amrit250 to [his own] eyes. Next he sprinkled five handfuls on [his] head, 
reciting [as he did so] the savayya of Chandi Charitra . 
Savayya 

Strengthen me, O Lord, that I shrink not from righteous deeds, 

That freed from the fear of my enemies I may fight with faith and win. 

The wisdom which I crave is the grace to sing your praises, 

Grant that when life's span shall end I may meet my death in battle.251 


181. The Guru then administered the [kes] baptism for the first time, dispensing it to [me], 
Chaupa Singh, with his own hands, Having done so he commanded [me] to say: ‘Hail to the 
Guru's Khalsa! Hail the victory of the Guru!'252 Four indigent Sikhs who were present now 
stood up with palms respectfully joined. ‘Permit me to administer [baptism to these four, ] 
asked the Guru.] The Guru assented253 and Dhanna Singh, Hari Singh, Meva Singh and Jodh 
Singh [were duly baptised. These four and I, Chaupa Singh,] were the five Sikhs who became 
Kes-dhari Singhs on that first day. 


182. On the second day more Sikhs requested [the same baptism]. The Guru commanded: 
‘Prepare karah prasad.254 Have the five Singhs [who were baptised yesterday] recite the Five 
Quatrains [and let these people then] receive baptism from them. [As the first Master has said:] 
The chosen five are the five supreme.255 ` 

Baptism should be jointly administered by five Sikhs, inducting [those who receive it into tho 
ranks of] the Guru's Singhs. [Those who administer it should instruct its recipients in] the 
observance of the Rahit, [repeating] the Guru's mantra, 296 and in the obligation to bear arms, 
Bestow on each the most excellent name of Singh.’ On that [second] day thirty-five [Sikhs] 
became Kes-dhari Singhs and on the third day sixty more. Each Sikh who thus became 4 
Kes-dhari was invested with honour and dignity by his Master, and if he bore arms his 
prestige was all the greater. Those who bore the scars [of battle] earned even greater glory. 


183. 'He who bears arms is a true Singh,' declared the Master. In this manner he bestowed 
on his Panth a uniquely distinctive identity. As the emblem of his Sikh allegiance [each of his 
followers was commanded to] retain his kes uncut. He who had spoken in wrath [when 
hearing how his father had been deserted] had fulfilled his vow! 


185.259 He who claims to be the equal of his Master incurs his Master's ire. 


Stripped of his wages [the wretched man] is struck on the face with a shoe,260 
186. (The Guru then] commanded Dharam Chand to write to his Sikhs instructing them to 
renounce the masands and all who supported them. All who owed allegiance to the Guru were 
summoned to him with instructions to come bearing arms. 


187. ‘My Lord, said Divan Sahib Chand, 'you have already cast three groups out [of the 
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Panth], all of them [adherents of] your own relatives. Have these people been similarly 
expelled, and their followers with them?’ 


188. "Write to [my] Sikhs, Divanji,' replied [the Guru]. "Notify them that they are to heed 


[this] hukam-nama of S.1755. They are to obey [only] the Guru's messenger. They are not to 
obey a masand, and they are to arm themselves." 


189. What then is expected of the Singh who bears arms (Sastra-dharT siñigh )? He will be one 
who exercises strict control over his natural impulses, yet treats others in a generous spirit. He 
will take great care of his weapon. Before defecating he will entrust it to another Singh who 
will then keep watch [for enemies]. If an enemy appears he will immediately spring into 
action. He will similarly remain on the alert while Sitting and thinking. He will not let his 
attention drift, emulating the beast which watches warily while it grazes. 


190. The Singh who bears arms will never turn his back in battle. If he wins he earns glory; 
and if he dies he goes to heaven.? 


191. The Singh who bears arms should never sleep unprepared at night. His body should not 
be unclothed, nor his head uncovered. He should wear his turban, imitating the ever-ready 
tiger. 


192. The Singh who bears arms should never use his weapons against a woman. 


193,262, Apart from the garments prescribed by the Rahit] the Singh who bears arms should 
wear whatever clothing he chooses, He should not wear a flimsy kachh of the kind which fails 
to serve its purpose. 


194. The Singh who bears arms should continue always to develop his skill with weapons. 


195. The Singh who bears arms should don his kachh as soon as he has finished bathing, 
regardless of whether it be wet or dry. 


196. The Singh who bears arms will always worship his weapon. 
197. The Singh who bears arms will never leave his weapon uncleaned. 


198. The Singh who bears arms will remain on the alert even when his journey is for the 
purpose of trade. He will trust only those whom he actually knows. 


199. The ideal place for a Kes-dhari Singh to be is with his Master. There in the presence of 
his Guru he will obtain liberation from the cycle of transmigration. The four blessings?63 will 
be his. He who dwells in the divine presence shall find liberation in this present life. 


200. The Master approves of warfare. It was for the purpose of waging war that he 
commanded [his followers] to retain the kes and take up arms. Only by warfare is the right to 
tule established. 


201. The Supreme Master stripped the Muslim rulers of their authority and delivered it to the 
Panth. Their power has been destroyed. 


202. When the Master received his authority as Guru his first task was to kindle a light [that 
would shine] in the hearts [of men]. It was a two-stemmed torch that he lit. The rulers of the 
world should serve as lights [to guide their people] yet nowhere had a lamp been lit, nowhere 
could a light be seen. And so these rulers were driven out in order that the Panth [might rule in 
their place]. He bestowed authority on the Panth in order that it might take revenge on the alien 
Muslims, ending their rule once and for all. 


171 


203. A [true] Singh is a Sikh who avenges the Gun. 


204. A [true] son is one who avenges his father. The Singh who bears arms should be as 
vigilant as possible, [ever ready to fight on his Master's behalf]. 


205. On behalf of [his] Panth the Supreme Master interceded before his [divine] Mother and 
his [divine] Father. 

Reverently I stood with palms together, head respectfully bowed. 

"With your gracious aid to sustain my endeavour I go into the world to establish the Panth.'264 

° A -The Tenth Master 

Why did Akal Purakh address him before [he descended to this world]? It was because evil 
had become rampant here on earth. 'Go and teach people to repeat my name," [Akal Purakh 
commanded him]. ‘Destroy the wicked. Establish a Panth which will propagate the true way 
(dharam panth ).' Akal Purakh declared: 

You I now exult as my chosen son; summon men to the Panth which all must follow. 

Preach in all places the way of dharma; turn men away from every evil deed.265 


206. And so the Master interceded on behalf of his Panth. In so doing he addressed both the 
Mother, [the goddess] Devi, and [his] Father, Akal Purakh. 
[The Timeless One (sarab-kat ) is our infinite Father, and the goddess Kali (debi kalika ) our Mother.] 
The wisdom of my Guru and my Mother's understanding have taught me all that T know. 


207. When the parents are in happy circumstances the son also prospers. The deeds he 
performs are not his alone. Father and son are one and undivided, not two separate persons. 
Thus [the Tenth Master] has declared: 


Those who claim that 1 am God shall burn in the fires of the fiercest het1,267 
208. He also declared: 


God and his servants are undivided, a single being in every way; 
Justas the waves arise from the ocean, then merge in its waters again.268 
In this manner both become one again. 


209. Thus did Akal Purakh bestow his blessing by creating the Panth. In order to secure 
the blessing of Mata [Devi the Guru] held a fire ritual (hom ). He began by asking 
Devi Das if there were any Brahmans who would conduct the fire ritual for him... 


* * * 


THE FIRE CEREMONY HELD TO INVOKE MATA DEVI » 


The GNDU text relates the story of Guru. Gobind Singh's alleged encounter with Mata Devi (the goddess 
Durga) in sections 205-235. According to this tradition Pandit Devi Das was deputed to find Brahmans who 
could conduct the hom ceremony which would invoke her presence. Eventually three such Brahmans were 
enlisted (Shiv Bakar from Kashmir, Vishan Pal from Kashi, and Kalak Das from the south). Rs 7,500 was set 
aside to cover expenses, a sum which was later increased to Rs. 45,000. Other Brahmans flocked to witness the 
ceremony which, it was claimed, would persuade Mata Devi to appear in its ritual fire. 

During a preliminary discourse Pandit Kalak Das asked the Guru why he wished to have the ceremony 
performed. To destroy the demons which cause us such injury,’ he replied (218). During this preliminary 
discourse the Guru also disclosed that his Panth comprised four distinct varieties of Sikh. 

1. The didari or ‘Attendant Sikhs’ are those who, having renounced everything, remain with 
their Master and fight on his behalf (224). 

2. The mukate or ‘Liberated Sikhs’ are those who give their substance and if necessary their 
lives in defence of their faith. The. mukate alleviated the sufferings of other Sikhs and in 
e doing secure their own liberation (mukati) from the weary round of transmigration 
(225). 


3. The müiki or 'Rapacious Sikhs’ are those who distort the Rahit to suit their own 
purposes. 
4. The murid or ‘Loyal Sikhs’ are those rare disciples who acknowledge that all things are 
the gift of the Guru (227) 270 
Kalak Das reminded the Guru of the rigorous discipline which must be undertaken if the ritual is to be 
effective, and warned him that if Durga were to manifest herseif she would do so in a fearsome form (228-29). 
When the Guru repeated his willingness to proceed he was told to bathe and the ritual was initiated. On the 
fortieth day the goddess. finally appeared, whereupon ail but the four principal participanis fainted. When Durga 
could be descried sitting on a tigerskin two of ihe Brahmans also collapsed and even the Guru felt dizzy (231). 
Kalak Das instructed him to offer his head to the goddess. This he declined to do, suggesting that Kalak Das 
should provide the required sacrifice. Durga , however, vanished and the Brahmans were compelled io leave 
without securing the purpose of the hom. This episode, it is claimed, took place in 5.1756 (169911 700 A.C.) 
at the shrine of Durga on the hill called Naina Devi (235). 
The departure of the three Brahmans is followed by a discourse with Pandit Devi Das. This eventually leads 
to a restatement of the purpose for which the Panth was founded, at which point the SRL text resumed. 71 


A o k * 


The new Panth 

248. And so the Master constituted his Panth separate and distinct (from all else] in the entire 
creation. [He provided his followers with a unique rite of initiation and a unique appearance], 
just as in his fifth incarnation 272 he had delivered a unique scripture.2/? [This scripture had 
been prepared] because the Minas were also circulating banf. Prithi [Chand's] son Miharban 


had become a poet [and his works were being issued as authentic bann 274 


249. [For this reason Guru Arjan] had said, 'Bhai Gurdas, you have been inspired by the 
Guru. Prepare an authorised version of the [Guru's authentic] bani."Bhai Gurdas accordingly 
produced the volume of the Granth Sahib [known as] the Adi [or original Granth], In the same 
manner a unique Panth had now been created. What seemed [at first to be a mere speck of] 
straw in the eyes of Hindus and Muslims proved to be solid grit which would neither dissolve 
nor come out. [It remained in their eyes and] continued to irritate them. 


The rahit-nama resumed 
250. A Gursikh should carry weapons, both large and small, and should never be without 
them. The Guru has declared: E 

May the All-steel be our protection.275 


251. A Gursikh must be upright and firm in his affections, a steadfast member of the Gum's 
Panth. As the Tenth Master has said: 

Wear breeches, bangle, and a knife; keep a clean mind and a gentle tongue. 

Rare is the warrior who is fierce in battle but peaceable at home. 


252. And as the Granth Sahib testifies: 

Rare [are the upright], few in number; most are concerned only for worldly show and empty actions.277 
A Gursikh should therefore spurn the evil of worldly show and empty actions. No one can 
satisfy the worldly. Sants cannot do it, nor even avatars. As the Granth Sahib says: 

There can be no meeting of the devout and the worldly.278 


THE GURU'S ENEMIES CONDEMNED 


While restating the purpose of the Panth in sections 248-249 the compiler briefly alludes to the difficulty 
created by the spurious compositions of the Minas and Guru Arjan's decision to have an approved scripture 
compiled in order to distinguish authentic bani from that of his nephew Miharban. This turns out to be the 
first of twelve anecdotes, each relating an example of arrogance or disloyalty to one of the Gurus.279 The next 
anecdote relates an incident from the life of Guru Nanak and the series which follows supplies a story 
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concerning each of the successive Gurus in turn. The extra anecdote (number 7) concerns both the fifth and ihe 
sixth Gurus. The complete series is as follows: 


1. panse Spurious bani prompts Guru Arjan to have the Adi Granth compiled 
248-49). 
Guru Nanak's meal with the proud Malak Bhago and the humble Bhai Lalo (253).280 
Guru Angad's insubordinate rababis (254).281 
Guru Amar Das?82 restores to life the son of a destitute widow, thereby silencing 
slanderous complaints expressed by the Khatris of Goindval (255)283 
5. Oue Ram Das rejects an unsuitable marriage arrangement offered by vicious Sahi Khatris 
(256). 
6. Guru Arjan and the insolent Chandu Shah (257).284 
7. Prithi Chand attempts to poison the child Hargobind (258-261).285 
8. Guru Hargobind and the treacherous Pathans (262).286 
9. Mihar Chand Khatri punished for maligning Guru Har Rai (263).287 
10. Ram Rai's opposition to Guru Har Krishan (264) 
11. Dir Mal's treachery and the death of Guru Tegh Bahadur (265) 
12. The betrayal of Guru Gobind Singh by the Hindu rajas of the hills and the Muslim rulers 
of the plains (267), 288 


Awa 


THE RAHIT RESUMED 


Having concluded the digression on the fate of those who slander or oppose the Guru the compiler inserts a 
linking passage which includes injunctions relating to the Rahit (268-285). He finally returns to the formal 
style of the rahit-nama at section 286. The exposition of the Rahit which resumes at 286 comprises the 
following: 

1. Offences against the Rahit (286-549) 

2. Injunctions concerning female members of the Khalsa (550-567) 

3. A brief conclusion restating the role of the sangat as Guru (567-568). 


* k * 


Guru, Sikhs and Khalsa 

268. It was for this reason that [the tenth Master] declared: 'He who is inwardly a Sikh and 
whom the Guru acknowledges as one must be [visibly a Sikh]. How is the Sikh faith (sikh?) 
to be defined? The Sikh faith was instituted by the nine incarnations [of the one eternal Guru]. 
When they departed [this life each] bequeathed the Guru's authority [to his successor, finally 
delivering it to the tenth incarnation Guru Gobind Singh]. a 
269. The [Guru's] Sikhs had attained maturity and so the Supreme Master [Guru Gobind 
Singh] conferred on them the responsibility28? of exercising the Guru's authority. ‘The entire 
sangat is my Khalsa,’ he declared, "and the Guru is the Khalsa.'290 


270. How can one hope to take worldly possessions from this life [to the hereafter]? All must 
be left here at death. One may rule [a kingdom) with all its wealth, land, cities and forts; [one 
may inherit a high] caste and a [handsome] body; [one may have] sons, daughters, wife and 
home. [None will endure.] No one has ever taken [this world's possessions with him} and 
none of them has ever accompanied its owner. 


271. One may take great pride in one's status as a guru, as a mahant, or as the possessor of 
some other exalted rank; or one may [profit greatly from] deceit and fraud. [Nothing of this 
can be retained.] It all remains here [when a man dies]. 


272. What then accompanies [a man at death]? Compassion, charity, austerities, devotion, 
continence, [adherence to the] truth, humility, one's faith as a Sikh, service [to the Guru] - 
these accompany him and so too does service (to others]. 


273. The deeds which one performs produce their effects in both this world and the next. 
[True] understanding, [regular] meditation, virtue, actions both good and bad, pious works - 
these are effective both here and in the hereafter. 

The fruits of your actions accompany you [at death], Nanak; [worldly goods such as) garments 


and food remain here. 
- Granth Sahib 


274. The Supreme Master himself abandoned everything [at death], carrying with him only 
the qualities conferred by the Sikh faith. The Gursikh must therefore seek an understanding of 
his Sikh faith and observe it as directed by the Guru's own words. The Guru set the Panth 
Apart 292 [as a distinct and separate community] in order that the Sikh faith would never be 
lost. 


275. A Gursikh should not be a contemptible hypocrite, a Sikh merely in outward appearance. 


276. A Gursikh should not be a two-faced dissembler, uttering flattery on the one hand and 
cunning or malicious gossip on the other. 


277. A Gursikh should never contend with a satsang nor quarrel with a faqir. 


278. A Gursikh should subdue ambition. He should expect no reward [for whatever service 
he may perform]. 


279. The Guru was filled with wrath when he commanded [his followers] to take up arms, 
and he intended that they should be used with determination. One should not take up arms 
except in wrath, Without weapons there can be no kingly rule; and without kingly rule the 
enemy will not be overcome. 


280. [The Tenth Master] was wrathful because [the followers of Guru Tegh Bahadur] kept 
silent [at the time of his execution in Delhi]. No Sikh fought [on his behalf]; none gave his life 
[for his Master. Guru Gobind Singh therefore determined that in future] the silence BE 
cowardice] would be replaced by the visible loyalty of a host numbering 125,000. 93 
[Henceforth] they would remain [loyal] Sikhs even to death. A [true] Sikh is he who 
[steadfastly] obeys the Guru's command. As the Granth Sahib says: 

Act as the Guru has directed. Why seek to emulate the (ineffable] deeds of the Guru (himself]?294 


281.295 The Master himself has declared: 'Those who merely see me are not thereby loosed 
[from the toils of karma]. He who obeys my word is the one who finds freedom.’ As it is 
recorded in the Granth Sahib: 

All Forms [of life)296 behold the Zënn, but mere seeing does not bring liberation if one 

fails to meditate on the divine Word.2?7 


282. Such a person is a Sikh of the Guru and the Guru sustains him {in his faith and in his 
living]. In the words of the Granth Sahib: 

The Satguru sustains his Sikh. To his servant the Guru is eternally gracious.298 
[There are no sections numbered 283 or 284.] 


285. How great is the Satguru, he who has worked such wonders29 for his Panth! The Guru 
began the task of passing on to the Panth his own skill in the use of arms. He took up making 
arrows with his own hands and began training his Sikhs in their use. He also promulgated the 
Rahit [to be observed by all who professed] the Sikh faith and imparted to them an 
understanding of the [mischievous] policies [which were being pursued by neighbouring states 
and by the Muslim rulers on the plains]. 
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Offences against the Rahit : 

286. The Guru declared: ‘If a Sikh, having transgressed the Rahit, stands penitently before q 
plenary assembly (sarabat ) he should be forgiven. Let there be no delay in doing so. Impose 4 
penance 30? on him to ensure that he does not commit the offence again.’ 

The following offenders should be required to undergo a penance: 

287. The Sahaj-dhari Sikh who removes his beard.30! 


288. The Sikh who takes [karah] prasad302 out of the hands of another Sikh who is 
distributing it [instead of waiting for it to be given to him]. 


289. The fool who in a religious assembly heedlessly sits in front of a descendant of the Guru 
or those who are singing the sacred hymns. 


290. He who greedily retains for himself {karah] prasad which has been devoutly brought into 
the presence of the Guru Granth Sahib for distribution amongst Sikhs. 


291. The Kes-dhari [Sikh] who wears a cap (topi).303 


292. The Kes-dhari Sikh who wears a loin-cloth (langot ).3 Treat this as a serious offence. 


The proper way to exercise restraint [on one's sexual urges] is to do so in the mind. 
293. The Sikh who wears a loin-cloth under his breeches (kachh ). 

294, The wretch who conceals or surreptitiously carries off the Guru's prasad. 
295. The Kes-dhari [Sikh) who removes the hair from his chest. 


296. The Sikh who shows favouritism to some by deliberately discriminating when 
distributing [karah] prasad. 


297. The Kes-dhari [Sikh] who uses a waist-cloth as a turban. 
298. He who wears shoes in a [dharamsala] kitchen (langar ). 
299. He who wears shoes while eating. 


300. The Sikh who invites another Sikh to dine and then forgets [about the invitation which he 
has issued]. 


301. He who invites another Sikh to dine and then starts eating [before his guest has begun to 
do so]. 


302. He who stands up in any large gathering of Sikhs without [adequate] reason. [Such a 
person] should be required to make amends [for his discourtesy]. 


303. Any Sikh who obstructs other Sikhs in their efforts to solve problems, or who creates 
further difficulties [for them]. 


304. Any Sikh who offensively mocks and ridicules another Sikn.305 


305. The Gursikh who neglects to smear his cooking-square before preparing karah 
prasad.306 


306. The Sikh of any particular village or locality who [commits an offence and then] obtains 
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pardon from anyone other than his village headman. $0! 

307. The outsider who interferes in a reconciliation amongst friends. 

308. The Kes-dhari [Sikh] who yields [to an enemy].308 

309. He who abuses other Sikhs. 

310. Fe who makes an insulting gesture with his hand (buja mare) to another Sikh.30? 
311. He who jeeringly snaps his fingers (dhiri deve ) at another Sikh. 

312. He who pulls a Sikh's turban.310 

313. He who knocks off a Sikh's turban. 

314. The Sikh who pulls the hair of another Sikh's kes. 

315. The Sikh who grasps another Sikh's beard and struggles with him. 


316. The mean Sikh who does not share his food to the best of his ability with any other Sikh 
who may visit his house. 


317. The unworthy dharamsala attendant who denies a Sikh's request [for food and shelter). 
318. The Sikh who fails to render service to any worthy Sikh of his village or locality. 
319. The Sikh who violently attacks other Sikhs. 


320. The mean Sikh who bothers other villagers on' behalf of a needy Sikh [instead of 
rendering assistance himself]. 


321. The dharamsala attendant who fails to safeguard the belongings of a visiting Sikh from 
another place.3!2 


322. He who fails to show proper respect to his sword. 
323. The Sikh who, when his turban happens to fall off, fails to express regret. 


324. The Sikh who, while passing a knife (karad ), drops it on the ground. It should be 
placed [firmly in the recipient's] hand. 


325. He who sides with anyone who transgresses the Rahit; with anyone who has been 
convicted of such a transgression; or with anyone who promotes factional discord. 


326. He who violates the Rahit and fails to apologise. 

327. Anyone who curses a Sikh.312 ; 

328. The Sikh who carries his sword slung behind his back.313 

329. He who carries his sword over his shoulder with its hilt behind the shoulder. 


330. The fool who entrusts his sword to a Muslim servant while he walks ahead 
empty-handed. 
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331. He who retains his sword on his person while defecating. It should be placed somo 
distance away. 


332. He who moves around unarmed. A Singh must be very alert. 


333. He who merely washes his hands after defecating and does not perform [all of] the five 
ablutions.314 


334. He who puts on a turban which is already tied.315 

335. The lazy [Sikh] who, when curds are available, does not use them to wash his kes. 
336. The filthy person who lets his kes become infested with insects. 

337. The negligent [Sikh] who fails to recite the Guru's mantra316 and Japji every day. 
338. The slothful [Sikh] who forgets bani which he has previously memorised. 

339. He who reads the Granth Sahib while naked. 


340. The Singh who bathes in the nude. Wear a kachh, regardless of whether or not it gels 
wet. 


341. The Sikh who keeps the company of women belonging to another man's family. 
342. The Sikh who eats a woman's leftover food. 
343. The Sikh who touches the feet of any woman other than his mother. 


344. The Sikh who dance AUT x 


345. A Sikh who sings anything other than the Guru's bant in any Sikh assembly or 
gathering. 


346. The Kes-dhari [Sikh] who plucks white hairs [from his kes]. 
347. The Kes-dhari [Sikh] who dyes [his hair or beard].318 
348. Any Sikh who maligns another Sikh. 
349. Asitis written in the Granth Sahib: 
He who maligns others within his heart will be known [for what he is] and all that he does will 
be wasted effort.319 
350. The foolish Sikh who sets other Sikhs to fighting by making irresponsible statements. 
351. Any Sikh who contrives to provoke disagreement amongst Sikhs. 


352. A Sikh who, if visited by another Sikh while he is eating, neglects to offer food to his 
visitor. 


353. He who turns away from other Sikhs to eat surreptitiously. 


354. The deceitful [Sikh] who shamelessly takes possession of a bed and sleeps on it while 


other Sikhs sleep on the ground. 


355. Sikhs who inconsiderately sleep on beds while leaving a poor Sikh to sleep on the 
ground. 


356. Anyone who advances his own interests contrary to the wishes of his fellow Sikhs. 


357. He who neglects to wam other Sikhs when he perceives that their business affairs are in 
danger of calamity or that their plans are going astray. 


358. Anyone who eats good, tasty food himself, but provides other Sikhs with miserable 
fare. 


359. The murderer who kills his infant daughter. 

360. He who cuts his hair,320 [branding himself] a gross violator of the Rahit.321 
361. The rogue??? who steals a Sikh's property. 

362. The arrogant person who is discourteous to a poor Sikh. ? 


363. The haughty Sikh who when greeted with 'Hail the victory of the Guru' fails to 
respond.323 


364. The mean Sikh householder who appropriates for his own use coins which are offered 
during petitionary prayer (aradás ) conducted in his house. 


365. He who does not deliver this Ardas money to the person authorised [by the sangat] to 
collect it. 


366. The fool who does not treat this Ardas money as an offering to the Guru. 


367. Any descendant of the Gurus who passes on to the Muslim [authorities money offered at] 
Ardas [which he has received by virtue of his relationship to one of the Gurus],32 


368. The slovenly Sikh who does not bathe after enjoying the pleasures of the night with his 
wife. 


369. He who refuses to accept a decision of the [local] fellowship [of Sikhs],325 
370. The adulterous?26 Sikh who cohabits with another's wife. 

371. He who disobeys his parents. 

372. The reprobate who eats meat from animals killed according to Muslim rites,327 


373. He who consorts with anyone who has neither received baptism nor acknowledges the 
Guru. 


374. He who recites the Guru's bánT incorrectiy.32? 
375. He who has in his house a son who has not been initiated as a follower of the Guru. 


376. He who distributes [karah] prasad330 without [first] reciting Ardas.331 
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377. Any Sikh who shows himself to be greedy when receiving [karah] prasad. 

378. He who does not love the Word of the Guru.332 

379. He who does not participate when Ardas is being offered to the Guru. 

380. The Kes-dhari Sikh who wears a tunic fastened at the side [instead of at the front].333 
381. He who wears red [garments].534 

382. [A Sikh] who applies black collyrium [to his eyes]. 


383. He who removes a dutara,335 a copy [of the Granth Sahib}, a whisk,336 or a cloth [in 
which the sacred volume is wrapped]. 


384. He who touches the feet of a Mughal, 33? 


385. He who eats food left by a Mughal. 

386. He who places [anything inscribed with] the Arabic script on his kes.338 

387. He who worships at tombs and cenotaphs.339 

388. He who talks during kirtan, a scriptural reading (path ), or a religious discourse. 
389. He who does not show all possible consideration to a poor Sikh. 

390. He who uses soap or salt-earth detergent (kallar ) on his kes.340 


391. He who has another Sikh staying in his house and does not supply him with curds to 
wash his hair. 


392. He who fails to set aside the Guru's portion from [each] heap of winnowed grain out [in 
the fields]. . 


a dy who has a poor Sikh staying in his house and fails to arrange for his clothes to be 
washed. 


394. He who [intervenes] when one Sikh is giving something to another [for a worthy 
purpose and ] forbids [the transaction]. 


395. The Sikh who gambles with other Sikhs' money. 
396. The wretch who pollutes himself by having sexual intercourse with a Muslim prostitute. 


397. The miserable Sikh who received money from another Sikh and puts it to some 
unworthy purpose.24! 


398. The miserly person who receives money [as an offering] from another Sikh and buries it 
[for his own future use] instead of using it for charitable purposes and his own immediate 
support. 


399. The person who eats carelessly in the company of other Sikhs, ejecting [particles of food 
as he does so]. 3 


400. The insolent person who leaves a gathering of Sikhs [before it has dispersed]. 
401.342A devout Sikh will reflect on the principles of Sikh conduct. 


402. Let there be no resentment if a poor man angrily complains about his deprived 
circumstances. 


403. As the Granth Sahib says: 
We, the poor and helpless, are yours, O Lord; 
hold us in your keeping, O God most high.343 


404. He who is able to supply the needs of a Sikh who comes to his house and yet sends him 
away hungry.? 


405. The Sikh who, when he attends a wedding, watches the vulgar singing and dancing*45 
[which is performed on such occasions}. 


406. The Sikh who worships at sacred lakes, pools, and tanks;346 or at shrines dedicated to 
Gugga Pir.347 


407. He who attends the mourning ceremony for a deceased Muslim.348 
408. He who calls a Sikh by only half of his name.349 
409. The Kes-dhari who has his son's hair cut. 


410. He who having taken a cup from a person who cuts his hair drinks water from it without 
first cleaning it. 


411. The Kes-dhari who removes hair from his beard by nibbling it with his teeth, or who has 
any of it trimmed with scissors or plucked with tweezers. 


412. The person who keeps a poor Sikh waiting while he himself eats a meal. 


413. The residents of a village who neglect to welcome any worthy or notable Sikhs, 
descendants of Gurus, or bearers of hukam-namas?5 who may visit their village. 


414. The Sikh who does not teach his son how to read the Granth Sahib.35! 
415. The Sikh who [unjustly] censures another Sikh. 


416. The Sikh who prevents another Sikh from entering a gurdwara when the latter wishes to 
do so in order to hear the sacred Word. 


417. The Sikh who engages in violent argument with another Sikh. 


418. The Sikh who fails to assist any Sikh who has been wounded, disabled, or overcome 
with exhaustion in battle. 


419. He who misdirects another Sikh.352 
420. He who fails to have a slain Sikh cremated on the battlefield whenever this is possible. 


421. The Sikh who, when asked by another Sikh for assistance in the Guru's name, neglects 
to do all he can to supply it. 
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422. The Sikh who asks for assistance without good reason. 


423. The hypocritical Sikh who invites only respectable guests to eat the Guru's food, never i 
e V A t 
poor [Sikh]. This is the command of the Eternal One.353 


424. The impulsive Sikh who is quick to resort to violence. 


425. The penniless Sikh who is given to foolish smirking and sniggering. Such a 
should be admonished, [for scorn will earn him no reward]. As the Granth Sahib says: P 
A fool who clings (to his folly] will be slapped on the face,354 


426. The ungrateful Sikh who fails to care for his parents. In the words of a Sant (sant sadh): 
The son who disobeys his parents assumes a base caste.355 


427. The Kes-dhari who distributes food35 at a gathering of Sahaj-dharis. 


428. The Sikh who flatly refuses to obey a parent's command. 
Why, O son, do you quarrel with your father? 
It is sinful to quarrel with the one who brought you to birth and manhood.357 
- Granth Sahib 


429. Parents who are disloyal to the Guru. [Such people can expect no loyalty from othe: 
not even from their closest relatives. Thus] Prahlad cast off his father [Hiranyakasipu, the 
enemy of Vishnu; and Shakuntala], the mother of Bharat, was sent away [by her husband 
King Dusyanta because she had lost her wedding ring].358 


430. The Sikh who neglects to recite Anand [Sahib ]?5? before distributing karah prasad.360 


431. š He who does not maintain langar purity by putting on clean clothes and plastering the 
cooking-square [with cow-dung] before preparing karah prasad.36! 


432. He who has karah prasad prepared by anyone who cuts his hair,362 
otherwise transgresses the Rahit. TUE ias e haqda 0 


433. He who weighs karah prasad after it has been prepared.363 
434. He who irreverently turns his back on the Granth Sahib while sitting in its presence. 


435. He who, while reading the Granth Sahib, sits on a stool which is hi 
Sahib itself]. E its on a stool which is higher [than the Granth 


436. He who distributes or eats [karah] prasad in the company of Muslims. If i 
[happens to be present] ask him to leave. ams ees 


437. He who neglects to wash his hands before distributing [karah d i 
a copy of the Granth Sahib. x x E 


The [sacred] volume is the dwelling-place of God,364 
+ Granth Sahib 


438. The Sikh who acquires the stench of tobacco365 by sitting near a smoker. 
439. The Gursikh who fails to utter a seven-fold curse whenever reference is made to that 


Khatri of Sirhind [who was called] Sucha-[nand but who treacherously demonstrated that he 
should properly be called] Jhutha-[nand],366 or to [Chandu Shah, that scurrilous] Sahi Khatri 


{of Lahore].307 


440. The Sikh who when distributing [karah] prasad puts aside his own portion before 
[giving to others]. 


441. The Sikh who grants authority to a Muslim in the management of his household affairs. 
442. The Sikh who divulges a family secret to a Muslim. 

443. He who curses a respectable woman. This should not be condoned. 

444-45. The Sikh who dismisses a Sikh domestic and in his place employs some [non-Sikh] 
servant. Those [Sikhs] who are themselves employed by Muslims should be required to seek 
forgiveness [for the Rahit lapses which their employment must involve].368 


446. The Sikh who commits any breach of trust in dealings involving another Sikh. 


447. The Sikh who receives word of another Sikh's death and does not attend the funeral. All 
must travel Death's road [and pious concem for others will make one's own journey easier]. 


448. The Sikh who does not obey the commandment of the Guru.369 

449. He who ridicules [the Guru's] shabads. 

450. He who hears the scriptures being read while he is sitting on a string-bed and does 
neither of the following. Either he should get off the bed and sit on the ground, or alternatively 
he should have the reader sit on the bed beside him.370 

451. The Sikh who requires another Sikh to swear a false oath. 


452. The brute who swears an oath which harms an honourable man. 


453, The Sikh who, in ordinary conversation, repeatedly calls on the Guru for justice or 
aid. 


454. The obscene Sikh who uses filthy language when speaking to another Sikh. 

455. The Sikh who defrauds another Sikh and refuses to repay the money which he has 
falsely obtained. Have no dealings with him. Do not associate with him unless he pays what 
he owes, in which case he should be pardoned. 

456. He who insists on full repayment from a Sikh who has suffered a loss in trading. 


457. [He who meddles in business conducted by an honest Sikh.] An honest Sikh should be 
left to conduct his business without interference. 


458. He who deliberately inflicts pain or irritation on a Sikh. 


459. He who seeks redress through the intervention of a magistrate??? instead of accepting the 
decision of a Sikh. Disputes between Sikhs should be settled amongst Sikhs. 


460. A Gursikh should settle such issues within the Sikh [brotherhood], regardless of 
whether he be the plaintiff or defendant. [Only] those who have no faith in the Guru will 
refuse to negotiate a mutual settlement [within the community]. 


461. The faithless [Sikh] who refuses to accept another Sikh's word when they are debating 


an issue of common concern. If an arbitrator is required to decide [between two such 
disputants] he should be a Sikh. [At such times] both Sikhs should hold fast to their Sikh 
faith. God is witness to all and Dharamraj records all that a liar utters.373 


462. He who has someone whom he knows to be a Sikh imprisoned, plundered, or killed. 
Such a person should be regarded as an evil fiend. 


463. No Gursikh should have dealings with such a traitor. 


464. The Sikh who employs another Sikh and then fails to pay him. Have nothing to do with 
such a person until payment is made. 


465. He who gives his word and then goes back on it. 


466. A Sikh with both hands intact who uses his right hand to cleanse himself [after 
defecation].374 


467. The lax Sikh who eats food or who reads the Granth Sahib without first making every 
effort to cleanse his body. This he should do by bathing or [at least] by performing the five 
ablutions. 


468. The Sikh who promises another Sikh that he will be at home and then [by his absence] 
causes the other to make a fruitless visit.375 


469. He who frustrates the [legitimate] actions of other Sikhs.376 
470. If a dispute should occur between a Sikh and his servant it should be referred if possible 


to a Sikh magistrate. The latter should discharge the requirements of justice and protect the 
interests of the Sikh.377 


471. The Sikh who dissimulates, [posing as virtuous while] doing evil. [Such a person] 
betrays the Guru. 


472. The Gursikh who invites a Muslim to recite the Kalima.378 

473. The Gursikh who vigorously winnows his hair with his hands after bathing.37? 
474. [Any Sikh who fails to show respect to a place of martyrdom.] Places where Sikhs have 
given their lives for the Sikh faith should be regarded as shrines of martyrdom380 [and at each 
Such place] a lamp should be kept burning. 

475. He who defecates in a field of grain or neglects to wash his hands after urinating. 

476. He who defecates on the bank of any lake, tank, river, stream, or canal.381 

477. He who removes his kachh at night and sleeps naked. 

478. He who sleeps at night without a turban.382 


479. He who does not respond sympathetically whenever an aged Sikh or a blind person 383 
asks for food. 


480. He who participates in any religious assembly (sangat ) other than one consisting of 
Sikhs. 
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481. The corrupt Sikh who increases his commission on work performed for Sikhs by taking 
bribes. 


482. The Sikh who uses curds made from sheep's milk for washing his hair,384 


483. A Sikh who interrupts another while the latter is reading or expounding a shabad [from 
the Granth Sahib]. 


484. The Sikh who causes grief or distress to another Sikh. As one of the Sants has said: 
Do not cause distress to others if you hope for union with God.385 


485. The heedless person who experiences no sense of shame at [having committed any of the 
five traditional] sins,386 


486. He who looks without pity on any Sikh (in need]. 


487. The hypocritical Sikh who poses as one freed [from evil deeds] but who nevertheless 
follows the wicked ways of the world. 


488. The Panth is [the domain of] the Supreme Guru [and Sikhs must acknowledge his 
values, not those of the world]. 

From the ocean come both shells and jewels. Men covet the jewels 

and spum the shells.387 


489. A Sikh who having been incapacitated by sickness or wounds has daily Ardas offered 
for his recovery and then fails to serve a [thanksgiving] meal to other Sikhs when he recovers. 


490. The Sikh who rubs gum-tragacanth388 or henna?8? on his hands. 


491. The Sikh who cuts down a tree, such as a ber-tree`or any other [useful] variety, while it 
still bears fruit.390 


492. Any Sikh who obtains a copy of the Granth Sahib and keeps it in [his house] without 
either reading it [himself] or having it read [by someone else]. 


493. The Sikh who keeps the Granth Sahib?! in a demeaning place [instead of in a place of 
honour]. 


494. The Sikh who lives in a village where there is a dharamsala and does not visit it. 

495. The Sikh who, having invited another Sikh to dine, thrice postpones the occasion. 

496. [Even if he honours the invitation he should take no pride in doing so, for he is not the 
true giver.] A Sikh eats the food [which is bestowed on him] and thus should not regard 
himself as a guru or a pir. Only the Guru can be regarded as great [for he it is who bestows 
our food on us]. 


497. He who calls himself a Sikh should never claim to be a giver, [merely a receiver of the 
Guru's bounty].392 


498. The Gursikh who passes a dharamsala while worship is in progress and fails to enter. If 
while proceeding along a road he comes to a dharamsala where a sangat is singing kirtan and 
reading from the Granth Sahib he should enter and prostrate himself. 


499. The Sikh who seats Sikhs behind Brahmans [at a meal]. When a Sikh invites both Sikhs 
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and Brahmans to dine he should not place [the Brahmans] in front and [the Sikhs] behi 
them. All should be required to sit together in rows.393 1 behind 


500. The Sikh who knowingly serves food [to Brahmans before serving others]. 


501. Any Sikh who destroys the blissful atmosphere of kirtan by squabbling over worldly 
affairs while it is in progress, 


502. He who differentiates the ten incarnations [of the Guru, claiming that they wei 
and distinct individuals rather than ten manifestations of the one Guru]. SE 


503. [He who fails to observe the correct marriage procedure.] A Gursikh should take other 


e yan him as a marriage party and have the wedding performed at the house of the bride's 
ather. 


504. [He who neglects to practise ndm japan .] A Gursikh should continuously repeat Praise 
to the Guru' (väh gurú ). 


505. He who extinguishes a lamp by blowing it out with his own breath or by snuffing it with 
his hand. It should be extinguished by waving a fan or a piece of cloth.395 


506. He who administers baptism of the sword to a Sikh woman.396 


507. He who scorns the food which he is offered. 
The grain (which sustains us] is bestowed [upon us] by God.397 
- Granth Sahib 


508. He who says ‘That's enough (parh chhadia y [after reading from] th i 
Gursikh should ask for more to Ë Mei SS KE 


509. He who offers [karah] prasad which has already been sampled; and he who inserts a 
piece of straw as a bookmark in a copy of the Granth Sahib after completing a reading 398 


510. He who speaks of 'drying' his hair after washing it. [In order to show due respect to his 
kes a Gursikh] should speak of 'refreshing' it.399 ` 


511. He who refers to 'drying' his slate after washing it.400 
512. He who abandons a companion while travelling. 
513. The Sikh who treacherously misdirects another Sikh. 


514. He who, while engaged in drawing water from a well, refuses a Sikh who asks for a 
drink of water. 


515. The Sikh who causes unnecessary inconvenience to another Sikh who has been 
travelling [and is tired]. 


516. He who neglects to salute the divine sun [each morning). 
Hail to the Sun of suns! Hail to the Moon of moons!401 
- The Tenth Master 


517. The Sikh who harbours jealousy.402 


518. He who walks around with head uncovered, thus getting dust in his hair. 
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519. He who sits bare-headed in a bazar.403 
520. He who travels bare-headed. 
521. He who eats bare-headed. 
522. The adult male Sikh*04 who lets a woman pick the insects out of his hair.405 
523. He who throws a stone“?é at a dog without good reason. 
524. He who negligently lets his kes remain tangled.407 
525. He who sits in the presence of women with his kes hanging loose.408 
526. He who refers to his kes as 'hair'. 
527. He who does nothing about insects which have lodged in his kes. 
528. He who touches his kes with dirty hands. 
529. He who talks while the Guru's kirtan is being sung.409 
530. He who awakens a sleeping Sikh by rudely kicking him. 
531. The Gursikh who betrays another Gursikh's trust. 
532. Two Sikhs who are fighting and who ignore the command of a Sikh bystander to desist. 
533. Any Sikh who fails to heed the advice of another Sikh.410 
534. The Sikh who pretends to be the equal of his Guru. 
535. Any Sikh who does not know JapjT by heart. Have nothing to do with such a person.411 
536. He who expresses dissatisfaction with whatever the Satguru may have conferred on him 
[in response to a petition].412 As the Granth Sahib says [of the Satguru] 
You are the True One, all your deeds are tue A13 


It adds: 
All your deeds are perfect and complete, marred by neither need nor excess. 414 


537. He who does not provide shelter and hospitality in his village to a Sikh from another area 
who has been caught by a lengthy spell of rain. 

Gursikhs should always be on their guard against robbers, pilferers, impostors, and cheats. 415 

The Panth is the Guru's and in due time it will grow and expand. In the meantime, however, 

human affections will recede. [All sense of] good and evil will be confused and confounded. The 

Guru's Sikhs must remain ever alert. 416 


538. [He who permits a woman to read the Granth Sahib in public.] A woman should not 


read the Granth Sahib in a Sikh assembly. Women may, however, listen [to it being read at an 
assembly]. 
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539. [He who participates in a woman's satsan: 


[ -] Women may read [the scri i 
gathering of women. The male Sikhs should men he [she scriptores] in a 


anwhile sit elsewhere. 


540. The Sikh who talks while defecating. 


541. He who eats confectionery4!? or other food which has been offered as an oblation by a 
Muslim official. 


542. He who removes his turban before eating. 
543. He who extinguishes a fire with water left over after drinking. 418 


544. He who while sitting in the company of Sikhs Speaks without due regard for normal 
conventions.*1? The Granth Sahib warns us: 


He who fails to control his tongue will be struck down in the hereafter.420 
It further warns us: 


He who talks excessively in the assembly [of the devout] will be accounted a useless fellow,421 


545. He who refuses to apologise after offending other Sikhs by gross disourtesy. 


546. He who patronises or protects apostates,122 delinquents tanakhahie i 
A a e ), impost 
cheats, thieves, adulterers or gamblers, a : kise 


547. The Sikh who kills his daughter or who associates with any of the five proscribed 
groups (pañj mel ).423 


548. [Unrepentant robbers.] Have no dealings with anyone who plunders and robs unless he 
apologises. 


A Gursikh should accept the Sikh faith as set forth by the Granth Sahib. Living in this world is 
like tarrying but a night as a traveller from beyond. 
[Each dwells} in this world like a shepherd in his pasture 424 


- Granth Sahib 
We mortals are here for but a fleeting moment, ignorant of the ime when we must depart.425 


- Granth Sahib 


549. The various offences, regulations and penalties specified herein are a licable only ti 
Gursikhs, They do not concem [their] servants or other Ls PP e only to 


* * * 
The duties of a Sikh woman (Gursikhni) 
550. A Gursikhni should not bathe naked, [nor] should she stand naked in water and cast it 
towards the sun. (She should show] water and the sun [the same respect and deference as she 
would her] father.426 


551. A Gursikhni should neither prepare nor serve food if she is dirty. [She should bathe 
before doing so.] 


552. A Gursikhni should not abuse nor berate a man, nor should she fight with men.427 
553. A Gursikhni should sit with head covered in a satsang. 


554. When a Gursikhni learns how to read the Granth she should abandon worldly styles [of 
speaking and singing]. She should sing the [traditional] folk songs. She should spurn vulgar 
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jokes, coarse songs, ^75 and filthy language. 


555. A Gursikhni should not keep the company of men other than those of her own family, 
nor should she sit with malicious women exchanging gossip with them. 


556. A Gursikhni should sustain a placid and dutiful disposition. She should regard her 
husband as her Lord. Other [male relatives] should be treated in accordance with their actual 
status - whether father, brother, or son. 


557. She should instruct her husband in [the principles of] the Sikh faith. The men of the 
Kaliyuga are the disciples of women [bound to them by the ties of sexual desire]. Instruction 
imparted to men by a Sikhni is therefore effectual. 


558. A Gursikhni should serve better food to any Sikh who is in need than to the members of 
her own family. 


559. A Gursikhni should learn portions of the Guru's scripture by heart. Twice a day she 
should visit a dharamsala and prostrate herself [before the Granth Sahib].429 


560. With cotton which she has herself spun she should weave cloth and, as her resources 
permit, offer it to the Guru as either a wrapping-cloth (rumal ) for the Granth Sahib or as a 
covering (chadar ) [for the dharamsala floor].430 


561. A Gursikhni should set aside a handful of flour (za ) from the family's daily supply and 
dedicate it to the Guru by giving it to {her local] dharamsala or to a needy Sikh. The Guru 
gives us this assurance: 


When a Gursikh has food to eat the Satguru shares the satisfaction.431 ° 
- Granth Sahib 


562. A Gursikhni should always ensure that she has cleansed herself from pollution [before 
undertaking any cooking task]. She should keep herself physically pure and avoid actions 
which defile. [Before entering her cooking area] she should cleanse herself with water and 
fresh earth. While kneading dough or cooking food in her cooking area (chaukd ) she should 
refrain from speaking in order to avoid the [accidental] emission of spittle. 


563. While preparing food a Gursikhni should wash her hands after clearing her nose or 
scratching her body. Small children, innocent [of the procedures for avoiding pollution), 
should not be brought into the cooking area. Such children should be carefully watched until 
the food is ready. 


564. A Gursikhni should not attend the mourning ceremony“? of [a deceased member] of 
one of the five proscribed groups (pafij mel ).433 She should not give tokens of friendship to 
members of any of the five proscribed groups, nor should she accept any such gift from 
them. i 


565. When ceremonies requiring gifts are held at her own home she should make an offering 
to the dharamsala. At weddings she should not indulge in ridicule, mockery, or coarse songs. 
The songs which she sings should always be wholesome songs. She should sing only chaste 
songs of nuptial blessing, and she should never utter anything obscene. 


566. A Gursikhni should bathe or [at least] perform the five ablutions before reciting the 
Guru's mantra.“35 She should not accept [the superstitious belief that] tombs and cenotaphs 
[are auspicious places to offer prayers]. Let her accept only the guidance of the Guru and 
believe in none but the Guru, her husband, and the congregation of the faithful (satisangat ). 


567. She must sustain the loyalty which a wife should bestow on her husband and on no 


other. This, as the Granth Sahib makes clear, is her bounden duty (sat dharam ). Let her bo 


Jen wise, placid, a treasury [of virtue], gentle in speech, careful of reputation, and tender 


These injunctions are intended for i ikhnis. Bi ing i 
gift of e value, one which Ste et EE 
By serving the Guru one finds the path of true devotion, and thus [from the devotion of an 
earlier incarnation} one obiains [again] the body of a human being. The gods [themselves] seek 
this human incarnation, so use this body to dwell upon God and serve [Him faithfuily].437 

- Granth Sahib 


568. The Guru (vòkagurii ) is present [wherever Sikhs i 

1 r ⁄ gather] in a plenary assembly and 
who witnesses any such gathering of Sikhs actually beholds the Guru leura ). The c ah 
(gura) has declared: 'I am present in a plenary assembly [and when it speaks it does so as my 


voice]. Accept a plenary Sikh sangat as the Guru (gurdeu ) 438 ikh fai 
steadfastly observe the Rahit.' s Sere hoe Hold fear to the SER faith EN 


tot » 


APOCALYPTIC PROPHECIES OF CHAOS, DOOM AND ULTIMATE TRIUMPH 


Once again the style changes abrupily as the compiler, having finally disposed of his Chaupa Sirigh Rahit 
material, returns to his narrative source. The tenor Of the resumed narrative is, however, very different from that 


purports to be the tenth Guru's foretelling of the future. This it provides in the form 7 

a5 specific prophecies, all of them expressions of a single doirani theme, ie ee bled 

to the Guru is dwindling as self-seeking renegades assume control of the Panth. The result is a mountin, 

confusion which will end only with the arrival of the Kalki Avatar. See the introduction, Pp.45-47. ü 
Most of the individual items which comprise this section are easily identified by the formula with which the 

begin. Eight such items commence with the words ik same (‘It once happened that . . . ?) or a similar yore 

(569, 571, 573, 583, 589, 599, 604, 611). Others are more difficult to distinguish (particularly as the text 

pde iniri a an ae conclusion) and four of the following twelve items must accordingly 

The coming tumult prophesied by Guru Gobind Singh (569-5 70) 

2. The battlefield no place for scholars: Rai Singh sent home (571-572) 7 

3. Leading Sikhs express anxiety concerning the coming tumult (5 73-582) 

4. Dharam Chand Chhibbar reassured (583-586) 

pè Faithful Sikhs and treacherous Sikhs (587-588) 

7. 

8 


- 


The role of the Khalsa Panth in the coming tumuli (589-593) 
The four categories of Sikhs and the ultimate triumph of the Panth (594.598) 
. The perils of selfish power and worldliness (599-603) 
9. The nature of the Khalsa and its ultimate triumph (604-610) 
10. The Guru's death mysteriously foreshadowed (611-614) 
1l. Future torment and the coming of Kalki (615-640) 
12. Conclusion and colophon (641-642). 
The copyist responsible for the text followed by GNDU and SRL kas recorded one portion of his apocalyptic 
narrative out of sequence, mistakenly interpolating it while copying his first rahit-nama section (1 13-115). This 
misplaced passage does not appear in the PSP text, I 


k k k 


569. It was at this time that the Supreme Master??? declared: ‘In the course of a cen 

Panth will reach its prime. It will prosper, and grow even stron ger until eventually it pwa ep 
perfection. Yet even as it grows in strength evil will remain within it, an evil which will be 
made manifest in the mingling and confounding of all castes within the Panth 440 The ways of 
the Muslims (malechh ) and other such [barbarians] will be adopted within the Panth. Evil 
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deeds proceed from evil people [and such people will be found in the Panth]. Outwardly they 
may look like Sikhs but their actions will be those of bandits, thieves or craven weaklings. 44 
Outwardly they may look like Sikhs, but their actions will be those of Muslims. Outwardly 
they may look like Sikhs, but their actions will be those of vile apostates.442 They will 
associate with members of the five proscribed groups (paij mel 55 and with the superstitious 
worshippers of the five pirs (pafij pirie ).444 They will be treacherous, ungrateful, 
promiscuous, evil, malicious and depraved, murderers and thieves who follow no guru, men 
with filthy tongues. They may look like wise and learned Sikhs [but they will be frauds]. 
There will be tumult and disorder, for growth to maturity [necessarily] breeds evils. Although 
there will also be Sikhs who truly love the Guru, the times will be convulsed. 
Rare are they [who follow the Guru], few in number; [for most life is] worldly show and idle talk.445 


- Granth Sahib 
Such times must surely come. 


570. "The Guru's Sikhs who live through those times must take scrupulous care to observe 
the Rahit. [They must also take care to keep the Panth free from bogus Sikhs.] It may be that 
some foul dog-eating wretch“46 of unknown origin, near or far, will assume the outward 
forms of the Sikh faith and associate with Sikhs [as if he were a member of the Panth). If his 
true identity should become known he should first be exposed and then killed, It was to 
uphold dharma that the Supreme Master set his Panth apart [from other communities and sects, 
and for this sacred purpose it must be kept pure]. 

For this purpose have I come into the world, to tum men away from evil ways, sent by the divine 

Master to uphold dharma, to plant [and nourish) it wherever 1 might go, 447 
This is the Panth of the Supreme Master, charged with the duty of punishing evil men. The 
Guru's Sikhs come from all four castes (baran ). As far as their Sikh faith is concerned all are 
required to follow the same common code of behaviour. [In other respects, however,] each 
should continue to observe the distinctive conventions of his own caste. 


571.448Once in S.1759 (1702 A.C.) [there occurred the following incident]. The annual 
gathering to celebrate Baisakhi had been held and the naqib“4? had been instructed to announce 
that everyone should go home. The naqib announced in a loud voice that the Supreme Master 
had instructed all to return to their homes. Hearing the announcement all who were assembled 
there duly dispersed. All departed except for a Khatri called Rai Singh. The naqib reported [to 
Guru Gobind Singh] that the gathering had dispersed but that one participant, Rai Singh, still 
remained. 

Tf you want to be a faithful Sikh [obey my command and] go to your home,' [the Guru] 
said to him. 

‘My Lord, he answered, 'I have remained here because I have abandoned my home. How 
can I be a faithful Sikh in my home when I have no home? 

‘Only at home can you be a faithful Sikh, not here,’ said [the Guru. "This is no place for 
you at present.] You are a literate person, one who knows Persian, whereas here our business 
has to be war. Because of the designs of [evil] people I must bring about a time of tumult 
(raulà), for only thus can our ends be attained. [In such circumstances you will be a 
hindrance.] When you witness the turmoil you will think up all sorts of suggestions 
concerning the way this should be done and that should not be done. You will say, “The 
Master has made a mistake." 


572. ‘[Instead of flinging yourself into combat] you will sit and listen to what others say. You 
will think, you will observe, and you will make calculations. But we shall be in the midst of 
tumult and when the Panth is plunged into tumult it has to fight! If all is calm [my] Sikhs will 
stay at home and there fall prey to excessive affection for family and possessions. But now, in 
the coming tumult, there will be no such distractions.’ And so [the Guru] sent [Rai Singh] 
home. 


191 


destroyed. If wise counsel goes what will happen to the Si ith (sikh)? i i 
declines hell will assert its authority.’ ppen to SA faith (sikhD2 When the Sikh faith 


574. 'The wise counsel of the Loyal Sikhs will endure, Uncle,' replied “TI 

À A - EUM E d 5 the Guru. ‘The 
wisdom which will not survive is the kind of attitude adopted by th pes nruly Sikhs 
(raule de sikh ) who follow the Way of Avarice (riii panik ). Peng Eck 


575. ‘Such people will appear within the Panth people who observe neither the divi 

b PE n " 2 W 
nor the Rahit. When political authority is conferred on the Panth these Rapacious Sikhs will be 
well established in it. Even now there are some [of these people within the Panth].' 


576. "Will these vicious unruly Sikhs who are to a be f 2454 
Diwan Sahib Chand and Chhauna Singh. sil Nes eke asked 


577. "We already have them everywhere,' answered the Guru, 'and thi i 

CAR n > rywhere, E ey will be 
within the Panth during the time which is to come. [Asin the past] some have Rad whe 
nine Masters and have thus been numbered amongst the Enlightened, [so in the future there 


bos be those who are loyal to the Gurus]. Others will attach their loyalties to the Way of 


578. "These vicious Sikhs will be born in the homes of demon Singhs. Th il 
k i 1 
grow up to be demon Sikhs and they will worm their way into the Panth, ddp 


579. "It is well known how in the Treta-yuga the Khatris brou i 
ght forth demons as offs; 

and Parasuram slew them.455 Why were these Khatris slain? Because one of them had killed A 

[pious Brahman] servant [of the gods]. Khatris are the servants of Brahmans and should not 


pretend to be their equals. The offspring of [th Khatri 
Merida ME q pred pring of [the Khatri] Sahansarbahu became demons and 


580. 'And then there was that demon born in the Yadava tribe. Can a serv 

n h . ant mock Gurus [and 
escape unpunished? Thus it was that] because the demon [Kansa] was bo: i 
had him destroyed by a curse from {the rishi] Durvasa. : : Pon 


581. "Wicked men secure power and influence in all regimes. Vici i i 
k n A ous Sikhs of evil 
Duae wi CH ei d of Avarice. Such people will render service neither [to the 
u nor to the Panth]. They will spurn all that is good - i i 
Rahit oben ani fey, y p isg all service, love, devotion, mercy, 


me ee [such] be king or pauper he shall [assuredly] act in accordance with his devilish 


* k k 


583. Dharam Chand, the Guru's Brahman treasurer, 456 once asked [his Ma: i 
» i > ster], "What will 
happen to me, my Lord? [Hitherto] I have lived on the bounty afforded by ay made to the 
EU ME a gifts a an ey pon ke sanctity [and I can no longer continue to use them]. 
What can Í do and where can I go? While accepting this bo I ise 
my family, [but what should I do now)?" RS a able to rais 


584. “Dharam Chand, answered the Guru 'your family has [for long] been a part of the 
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Guru's retinue and still belongs to it. Your father Daragah Mal received his appointment during 
the time of the seyenth Master and served him as diwan. As a child you lived with your 
father's relatives, 557 both of them also diwans and Serving as such in the retinue of Guru Tegh 
Bahadur. You belong to the Guru. Where else should you go? There is no place for you apart 
from the house of the Guru. (The world beyond is like an ocean of] turbulent water where 
those who cannot swim must drown. 


585. "Fish, however, do not drown.458 You were born in the Guru's house and here you 
were nurtured to manhood. If you leave it you will suffer hell. [Remain here] and receive ali 
that you need. Do not be ashamed [of accepting the Guru's bounty.' Hearing this the grateful] 
Dharam Chand prostrated himself [before the Guru. While this was taking place] I, Chaupa 
Singh, had been standing in attendance. 459 


586. 'Chaupa Singh,' commanded the Guru, "bring paper.’ I brought paper [and the Guru] 
dictated a testimonial: 'Dharam Chand is my [loyal disciple]. Whoever obeys Dharam Chand 
shall be blessed." 


* k * 


587. ‘Sikhs who put their faith in the Guru shall possess understanding as firm as an anvil460 
and shall remain ever mindful [of their loyalty to him], whereas those vicious unruly Sikhs 
shall be the embodiment of all evils. They will have no faith in the Guru. Every sin that exists 
they will commit. 


588. ‘And yet even from amongst these [reprobates] some will prove to be Loyal Sikhs and 
will subsequently give their lives in battle against the Muslim [oppressors]. These Loyal Sikhs 
will, however, be very few in number,'461 


* * * 


589. Dalla Brar once put a question to the Guru [while he was staying at Damdama Sahib] in 
the Lakhi Jungle.462 This happened during the Maghi mela held [there] in S.1760 (1704 
A.C.).463 The [Guru's] reception (darabar) was being held and I, Chaupa Singh, was 
standing nearby. 'My Lord,’ [said Dalla], ‘all four of your sons have been taken to Heaven 
(dev lok ). Not one has been spared.464 What hope can there be for the Panth [now that they 
are gone]? Who will be guardian of the Panth [after your death]? The Muslim [rulers] are 
hostile and there is going to be open conflict between them and the Panth. You have [already] 
turned [your] followers into Singhs. Have them take up arms. The Muslims are very strong.’ 


590. "The individual seats of authority [within the Panth]465 will be abolished, Dalla, replied 
[the Guru]. "The promise was that there should be ten incumbents [which means that after the 
tenth there will no longer be a personal Guru]. It was for this reason that the masands had to 
be rooted out, for had this not been done each would have set himself up as a guru. The 
authority of the Guru is to pass to the Khalsa assembly (sarabat khalsa ). Its guarantee will 
be the divine Word of the Guru and its guardian will be Akal Purakh. Sparrows, imbued with 
the strength of Bhagvati, 66 will fel] hawks. The power of the Muslim will be broken. I shall 
send a servant to wage war against them. 


591. ‘I shall send one 67 who will wreak vengeance on the Muslims and force them to 
submit.468 Armed Singhs shall arise in the Panth as of old and they shall do battle [against the 
Muslim enemy].' 


592. "Who is this servant, O Lord, and when will he arise?’ asked Dalla. 'And what is this 
Khalsa to which the Guru's authority is to be transmitted?" 
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593. ‘It shall be a Khalsa-unstained by worldly`blemish,' answered {the Guru]. "They who 
are able to recognise the Guru will become one with the Guru and will perceive him present in 
{the assembly of] all [his followers] (sarabat vich gurū ). He who will come [to lead the Panth 
is] a sadhu.4°? He will appear nine months and nine days after my death." i 


k k k 


594. Thus did Guru Gobind Singh explain [to his Sikhs what was to happen]: In S.1762 

(1705 A.C.), during the month of Baisakh, [the Guru] met an ascetic Bairagi sadhu4?? and 

delivered a confidential message to him.47! Whatever else is to happen in the future the Guru 

alone knows. What we do know is that he will infuse strength into the Panth so that it will 

stand [firm against the assaults of its enemies]. What will happen thereafter only the Guru 
nows. 


595. There will be battles against the Muslim [oppressors] in the course of which a host of 
125,000 will sacrifice their heads for the Guru. It was wrath [directed against those who killed 
his father] which prompted [the Guru] to create the Panth.472 Without such wrath there will be 
no resort to weapons, and wrath must therefore dwell within the Panth forever. 


596. "The Guru's [true] Sikhs shall remain faithful to their allegiance,' [declared the Guru]. 
"The kes is the outward symbol of their Sikh faith, the Guru's personal seal. This is the Panth 
established by the Guru to maintain dharma. The Attendant Sikhs (didarT ) proved themselves 
constant to the end, and so too shall the Enlightened (mukate ). The Rapacious (mdikT ) shall 
rule, but in their midst there will survive Loyal Sikhs (murid ) who stand firm in the Sikh 
faith. The Loyal, however, will be few, whereas the Rapacious will abound.473 


597. ‘The Panth shall rule until the coming of the Divine One.474 There shall come a time of 
great confusion and yet even amongst the Rapacious [Sikhs who dominate the Panth] there 
will be Loyal Sikhs, lowly menials dressed in filthy rags. 
They who are clad inwardly in silk and outwardly in rags walk virtuously in the world. On God 
[alone] they bestow their affection, [seeking only] to see [Him], behold [Him]. 475 
- Granth Sahib 


598. ‘During that time the Muslim [rulers] will persecute the Sikhs and many will be slain. 
[But these Sikhs will resist] and they will destroy the power of the Muslims. A Muslim shall 
arise who shall be the cause of the uprooting of all Muslim authorities. Later a Loyal Sikh 
(murid ) shall appear and for the space of seven years and three months this man will follow 
the way of the celibate ascetic.176 Then shall the Panth grow strong,'477 

In obedience to the Guru's command Devi Das recorded this [prophecy] after pondering 
[its meaning].478 Only the Guru knows what is to come. 


koko $ 


599. On one occasion the Sikhs, having collected five hundred rupees in fines (tanakhahan ), 
brought [the proceeds] to the Guru and asked that Dharam Chand should be instructed to 
deposit it in the [Panth's] exchequer. "What money is this?' asked the Guru. "Lord, it is the 
money collected as fines,' (they answered]. 'Let it be used to provide clothing and food for 
poor Sikhs,' commanded the Guru. 


600. Thus the Supreme Master showed his concern for the poor. When the Rapacious Sikhs 
assume dominance within the Panth such qualities will be neglected, As the Granth Says: 

The five impostors are dominion, possessions, physical beauty; [an exalted) caste, and youth. 

These five knaves have deceived the world; nò one has remained immune.479 - 


601. These five [objectives] will typify the Way of Avarice [followed by the Rapacious Sikhs 
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during.the times which are to come]. The Granth Sahib [also] Says: 

Dominion, physical beauty, wealth and lineage - these sources of pride are all delusions, 480 
Such will be the rule (imposed in the days which lie ahead]. 

One accumulates [only] the poison of deceit and vice; nothing, Nanak, accompanies you [into 

the hereafter] save only [the divine Name of] God. 481 
These are the features which will be characteristic of such a government. [But they shall have 
their reward], for as the Granth Sahib says: 

Be not deceitful, wayward man , for the judgement which in the end [must determine your fate] 

shall be taken from (the record of] your life,482 


602. The rule and government conferred on the Panth (by the Guru] may be one which 
receives divine grace or it may be one from which grace is withheld. Grace is bestowed on any 
state or polity in which the Sikh faith is sustained, whereas the abandonment of the Sikh faith 
can only mean that it will be withheld. If in any state the practice of the Sikh faith is obstructed 
reason will take flight. 


603. [In such circumstances stable] government will be succeeded by [the chaos of} hell. If 
the Guru's Sikhs and Sikhnis stand firm good will must [eventually] prevail in the affairs of a 
state. If the state is regarded as the Guru's domain loyal service and devout faith will be 
preserved. Material possessions will be purified and poverty overcome. 

As I receive the Master's message so do I make it known, O beloved 483 


* * * 


604. On one occasion Dharam Chand, the [Guru's] Treasurer, and Kaur Singh Chandra 
asked the following question: 'My Lord, you have said that you are present when all [your 
people assemble] and that the Khalsa is your body. In every particle (the Khalsa is the body of 
the Guru and] the Guru is the Khalsa.45 You have also said that you have permitted sin to 
have a place within the Panth. For the Panth's sake you have broken the power of the Muslim 
[oppressors]. For the sake of the Panth you conducted a-mighty fire sacrifice (hom ).485 Why 
then, O Master, should sin [be permitted to] survive [within the Panth] while you are present?’ 


605. "Wherever the plenary body [of my followers] gathers there I shall be present,’ replied 
the Guru. 'The corporate body is the Guru Khalsa. Nothing should depend on a single person. 


606. "Whenever my Sikhs wage war against the Muslim [oppressors] for the sake of loyalty 
to dharma and the Sikh faith I shall there be visible in their midst. See me present wherever the 
sacred scriptures are recited, religious discourse is conducted, or kirtan is sung. They who act 
according to my commandments are the Khalsa. They who share their food with others are the 
members of my physical body. Righteous deeds-and actions which accord with the Rahit are 
the very hairs of my body. This [new] dharma, [the Khalsa], had to be inaugurated in order 
that [the rule of] the Muslims might be destroyed. On it the power to rule had to be conferred 
in order that the Sikh faith might be sustained.’ 


607. [The Guru then added]: 'Sin I have permitted to remain in order that hell may be filled 
[with sinners].' Hearing this [latter] pronouncement {the Guru's] uncle Kirpal Singh and the 
other Sikhs retired to their quarters48® and discussed what they had heard. 'If such [sinners] 
are to be given a place under the rule of the Panth the result will be division and angry 
passions,’ [said Kirpal Singh]. ‘Discord will produce disorder. Disasters will occur. Angry 
passions mean warfare, fighting, hostility. As the Granth Sahib says: 

The proud, dying painful deaths in their pride, are not called heroes, Blind people! They fail to 

comprehend their true selves and are consumed in the fire of worldly affection. With fierce anger 

they struggle, their whole existence an etemity of suffering. As the Vedas proclaim, God has no 

love for Sie Steeped in pride the proud die unredeemed, condemned to the round of death and 

rebirth.” 
608. When the [Guru's] uncle included in his speech a quotation from sacred scripture the 
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Sikhs who heard him were astonished. [He then quoted another] extract from the Granth 
Sahib: : 
Worthless is that state which causes {its people] to forget the [true] Lord.488 


609. In due course Kirpal Singh put [another] question [to the Guru]. ‘My Lord, how will 

Sikhs obtain deliverance [from the round of transmigration] under the rule [of the Rapacious]!' 

[he asked]. "When that happens, Uncle,’ answered the Guru, ‘there will still be Loyal Sikhy 

a ) who regard everything as the gift of the Guru [and thus: sustain their allegiance to 
im.]' 


610. ‘But how can this be when they are so few in number?” [said Kirpal Singh. In response 
the Guru quoted] a passage from the Granth Sahib. 
The food consumed by those who are imbued with the divine Name is always pure. And sacred 
are the homes, temples, palaces and inns which give shelter to the devout, to Sikhs and to 
renunciants. Sacred [also] are the horses and saddle-cloths on which ride the Guru's followers, 
Sikhs, members of the congregation of the faithful, All is pure if done by those who utter the 
“eternal Name of God. Faithful Sikhs whose treasure is piety seek and find shelter in the abode 
of the Guru.489 E 
After the rule [of these, the Loyal Sikhs, has been established] there shall be no other. Theirs 
is [to be] the final dominion.’ 


£ * * 


611. During the month of Poh, S.1763 (1706/07 A.C.),4% there occurred [the following 
incident. It happened late at night], an hour and a half after midnight. The double-wick lamps 
placed on the southern [wall of the Guru's room] were buming, the door was shut, and the 
watchmen were sitting [outside]. The Master was sleeping peacefully and 1, Chaupa Singh, 
having massaged his sacred feet, had also dropped off to sleep. Suddenly an apparition 
appeared. There, standing [before us], was [the figure of] a sadhu. The Master awoke and 
hearing his call I too was roused from sleep. lè 


612. [The ghostly visitor] gave the Supreme Master a piece of paper. Having read it he 
commanded: ‘Summon Dharam Chand.'49! [The Master then said to the sadhu], "Some of my 
work has been completed, Brother, but some still remains. When it is done I shall join you. I 
have two and three quarter years of this life still to run. There is a yogi's hut by the 
Mandakani,492 in the shadow of Mailagar.493 Go there [and wait for me].' 


613. The [Master's] uncle wrote all this down and the Master put his mark of approval on 
what had been written. The sadhu took [the paper] and immediately vanished. "Who was that 
person and from where had he come?" asked Uncle [Kirpal Singh]. ‘Who sent him? The 
Guru did not reply. 


614. The devout and learned members of his following discussed what had taken place and 
concluded that (the tenth Master] was to be summoned in the same manner as the first.494 
Wondrous is the Master! How can we ordinary mortals perceive things [which are accessible 
only to those possessing divine powers]? 


* * * 


615. Later dark [times] will descend upon [the world] and the Kaliyuga will assert [its 
power]. Thus says Devi Das who expounds the ancient works dealing with the physical nature 
of the world. Such times must come as the Granth Sahib, the ancient scriptures and the 
Puranas foretell. Virtue will diminish while evil waxes strong, Natural disasters will occur,495 
{signifying the tumult of the times]. Sexual `pròmiscuity“?6 contrary to all decency, [will 
produce] a confounding of castes throughout the world. 


616. The Master has declared: 
All peoples shall be the offspring of mixed castes. The dharma of the Kshatriya shall cease to exist.497 
As the Granth Sahib says: 
The Kaliyuga is a knife, its kings are butchers, dharma has taken wing and flown. The dark 
night of falsehood has fallen and the moon of Truth is invisible. Where [O where] has it 
fled? 
Such times are to come, 


617. What will happen to sensible people at such a time? The Granth Sahib says: 
[The heedless wretch] who lives as in a dark well fails to recognise his duty though he be 
{plainly) told. Inwardly blind, his mind an inverted lotus; thus he appears as one crippled [and 
deformed]. 499 
Such people will be plainly recognisable [as evil], their hearts filthy and degraded. Others, 
however, will continue to follow the path of duty appointed by the Supreme Master [Guru 
Gobind Singh]. The Granth Sahib tells us: 
He who understands the true meaning of what he utters... 
What manner of person is he? 
...such a person is both wise and handsome.500 
Such are the Gursikhs, the Loyal Sikhs, behaving thus whether entrusted to rule, blessed with 
wealth or stricken by poverty. But they shall be few, whereas the reprobates shall be many. 
The Granth Sahib continues: 
{The heedless] know not the nad [of the yogi], neither do they know the [pandit's Veda), the 
sweet song [of the bhagat], nor even the distinction between right and wrong. Such a Sikh 
possesses no wisdom, no intelligence or understanding, not even the capacity to read a single 
letter of the alphabet. 
To such [the Guru] declares: 
Truly such people are donkeys, Nanak, taking pride in their lack of virtue,501 


618. Such will be the vicious unruly Sikhs,502 (the Rapacious Sikhs], whether they be rulers, 
whether they be rich, whether they be poor. Outwardly they may appear to be worthy 
scholars, strict adherents of the Rahit, mahants, bhagats, sadhus, or sants. The Tenth Master 
says [of such people]: ^ 

Presenting this false appearance to the world they will hold the people in their sway. When 

finally their life is brought to an end their dwelling-place will be in hel 503 


619. This will be their style of living and behaviour. As the Granth Sahib says: 

‘The ignorant worship ignorance. Seduced by falsehood they follow the ways of darkness, 504 
They will scorn that which is worthy of worship, choosing instead to worship the unworthy. 
They will observe no difference between lawful practice and unlawful. [Instead] they will tell 
[others] to say a prayer and eat [whatever they wish. The food, they will claim,] has been thus 
purified. But as the Granth Sahib says: 

If one adds spices to karam [food] it does not thereby become halál, The uttering of falsehood, 

Nanak, is like eating that which is impure.50: 


620. If one should put before them any wise saying of the divine Word of the Gum it will 
have no effect on them. The Granth Sahib says: 

Though the night be dark, white retains its whiteness. Though the [light of] day be bright 

and blistering hot, black will still remain black 506 


621. The Granth Sahib also says: 
They know nothing save how to engage in idle talk. Though they be told the words of Brahma 
they would not believe them.507 

This hymn by Kabir in Gauri raga perfectly describes these reprobates. 


622. There must come a time when evil prevails, [a time described as follows by] the Granth 
Sahib: š; 
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He who follows the truth will be scorned; the ascetic will abandon his discipline. He who 
remembers the divine Name will be maligned, O Nanak, for such is the nature of the 
Kaliyuga.508 
During that time the cardinal sins will be committed openly.5?? [These are]: 
Killing a Brahman. 
Cohabiting with the wife of a Brahman. 
Cohabiting with a raja's wives. 
Cohabiting with women of one's own sub-caste (got ). 
Cohabiting with the wife of an ascetic. 
Killing a fellow disciple of one's own guru (gurabhdi ). 
Killing one's own parents. 
Cohabiting with the wife of a guru. 
Traitors and villains will appear, [evil] signs [of evil times]. 


623. Such is the nature of the Kaliyuga. Men will behave like beasts, the population will 
decrease, and the water in the streams will dwindle. Cow's milk will taste like rain-water and 
children will be fathered on immature girls. (People will be scattered], their villages separated 
by hundreds of miles. Greed will abound, and men will have faith in neither the Vedas nor the 
Puranas. They will spurn virtue and they will neglect the obligations of dharma. Such are the 
conditions imposed by the Kaliyuga. 


624. The Kaliyuga will last for 835 years>!0 and then shall the Satiyuga begin. In the house 
of a Brahman living in the town of Sambhal there shall be born Nihakalank, [the Kalkin] 
avatar.511 [He will be born] on a Monday, the fifth day of the light half of the month of Magh, 
[raised] to vindicate [the honour of] the Brahman Bishan Das, to destroy sinners, to uphold the 
tule of dharma. In the words of the Tenth Master: 

He who is known as the Kalkin Avatar shall come to destroy all evil, on a Turkish steed as 

swift as a bird, with naked sword brandished aloft. Radiant his presence he shall take his place, 

like a lion rampant on a mountain peak. Blessed is he who comes from Sambhal, God who 

shall enter here his sacred dwelling place. 1 - 


625. When Nihakalank rides forth from the land of the gods?1? then shall the Satiyuga dawn. 
It will be initiated in the house of a Brahman on the ninth day of the light half of the month of 
Kattak. Men will be twenty-one cubits tall and each will live for a hundred thousand years. 
Each man's food will amount to twenty-three maunds. There will be five Vishnu avatars 
[during the Satiyuga]: the Fish, the Tortoise, the Boar, the Man-Lion, and the Dwarf. [In this 
era] dharma, truth and virtue will flourish, and evil shall be destroyed. The Satiyuga will last 
for 1,728,000 [years].514 


626. The Tretayuga will then begin, initiated in the house of a Khatri on the third day of the 
light half of the month of Vaisakh. Men will be fourteen cubits tall. The Tretayuga will run for 
1,296,000 [years. Each man's] food will amount to three maunds. There will be two avatars, 
Parasuram and Ram. One part evil will be mixed with three parts virtue. 


(627.] Then the Duaparayuga will begin, initiated in the house of a Sudra on the fifteenth day 
of the dark half of the month of Magh. Men will be seven cubits tall and [each man's] food 
will amount to twelve seers. Each man will live for a thousand years. Evil and virtue will be 
equally mixed and there will be two avatars, Krishna and the Buddha. The duration of the 
yuga will be 864,000 [years]. 


[628.] The Kaliyuga will then begin, initiated in the house of a Chandal on the thirteenth day 
of the dark half of the month of Bhadron. Men will be three and a half cubits tall and they will 
live for a hundred years. Three parts evil will be mixed with one part virtue. There will be one 
avatar, Nihakalank for the Kalkin avatar]. The duration of the Kaliyuga will be 432,000 years. 
These are the four yugas>!5 and their [total] duration will be 4,380,000 [human] years.?!6As 
the Tenth Master has said: 
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[Men] come and go, carried on by the cycle of yugas.517 
[629.] When in this manner seventy-two cycles of the four yugas have been completed the 
reign of one Indra will have run its course. This [period of seventy-two cycles] is called a 
manvantar. There are twenty-eight days and nights of Indra in a [day] of Brahma?!8 and 
Brahma's lifetime lasts for a hundred years. When 590,000 [?human years] have elapsed 


during the course of [a day] of Brahma {the period thus covered] will amount to a single 
ghari 1? of Vishnu. Thus a hundred years of Vishnu [will pass]. 


630. When 1,200,000 [?years] of Vishnu have elapsed it will be but the twinkling of an eye 
[in terms of a] Rudra [epoch].520 Joined together these brief instants, gharis, and days 
[constitute a year, and the period] of Rudra lasts for a hundred [such] years. 


631. Eleven Rudra [periods] constitute the twinkling of an eye [in terms of an epoch] of 


Isar.52! When these (brief instants are added together to form] days [and eventually] years, 
[the period] of Isar lasts for a hundred years. : 


632. Thirty-two Isar [periods] equal a single day and night of Devi Mata. . 
633. The Devi's [period] lasts for a hundred years. 
634. A thousand Devi [periods] constitute a kalap (kalpa) . 


635. And what is a kalap ? It is the fourth dimension (gun ) of the Formless One, the 
embodiment of spirit. Behold [what happens in] the twinkling of His eye. As the Granth Sahib 
says: 

He destroys and recreates in the twinkling of an eye. And none can comprehend the mystery.522 


636. Who can comprehend his infinity? 
637. He is boundless, infinite! The Tenth Master has declared: 


638. He bears neither symbol nor sign, caste nor lineage ...523 

The Tenth Master is [himself] the offspring of this perfect embodiment of the divine spirit. He 
is the Perfect One, [immaculately conceived]. How can one recognise him, he who is thus 
[immaculately] perfect, he whose body derives no element from the flesh of a woman? 
Everyone else bears on his chest the signs of a woman's breasts.324 The Perfect One, 
however, bears no such sign, [nor any of the other signs which mark mere mortals]. His 
[powerful] arms reach below his knees. He who springs from perfect origins will himself be 
perfect. Such is [the Tenth Master], the Perfect One. Sants are highly exalted, [but they are not 
to be compared with the Perfect One}. 


639. As an obedient follower of the [Perfect] One the Gursikh will not permit his Sikh faith to 
be compromised by worldly temptations . . . Hearing about the Guru makes him supremely 
happy. As the Granth Sahib says: 

What, asks Nanak, can I give to him who tells me what the Master has said? Severing my head 


and offering it as a stool I shall serve him headless, {he who has brought me that most precious 
of gifts] 52: 


640. And what manner of Sikh is he who delivers such a report? Again the Granth Sahib 
supplies the answer: "You who have yourself found release, carry me over [to freedom].' He 
will be a [true] Gursikh, not one of the vicious unruly Sikhs (raule dá sikh ). How will one 
recognise the latter? He will be the kind of person who is impervious to the [Guru's] 
teachings. The Granth Sahib says {of such people]: 

The manamukh is [as impermeable as] a rock or a block of stone, his contemptible life wasted 
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in futility. No matter how often [a rock] is immersed in water it will always remain dry 
within. 


* k * 


641. It is very difficult to secure birth [as a human]. Having found the [true] Guru do not 
waste [your precious opportunity] on futile pursuits. The material things of this world - 
wealth, dominion, wife, friends and sons - are all ephemeral. They come and in due course 
they go. One enters [this life] with nothing and one leaves with nothing. These [material things 
and these relationships all] involve obligations and one must take care that in acquiring them 
one does not subvert one's Sikh faith. 


642. The [Guru's] teachings, the Sikh Rahit, and [the discipline of] meditation are the 
common duty of all. One must hold to the Sikh faith in whatsoever condition one may bc 
placed. Whether one be set in authority, [whether one be consigned] to riches or to poverty, 
each must keep his future state in mind and for its sake must uphold the Sikh faith and 
discharge the Rahit. It is the benevolent Sikhs who find release, attained by dwelling in the 
presence of the eternal Guru (pitran purakh abinasi ). 


643. The Supreme Guru (vdhagurü ) in his mercy performed that most wondrous deed, the 
creation of the Panth; and on Chaupa Singh he conferred the gift of understanding [whereby 
the recording of this rahit-nama was made possible. The original document bears] the signature 
of Bulaka Singh, the amanuensis?2? appointed with the approval of the Master {Guru Gobind 
Singh. The present copy of] the rahit-nama was recorded at the instance of Gurbakhsh Singh, 
son of the Guru's treasurer Dharam Chand the Chhibbar Brahman.528 


koko 


ADDENDUM 


Although the first recension of the Chaupa Singh Rahit-nama evidently concluded with the colophon recorded 
in 643 the. GNDU/SRL text also includes a brief three-part addendum. It comprises: 5 

1. The Guru's promise to the faithful (644-646) 

2. Blessing conferred by the Guru on Bhai Mittu and his descendants (647) 

3. A concluding denunciation of false Sikhs (647). a 


* » * 


644. During these present times, as in times past and in the future, the Sikh faith is for 
Gunnukh Sikhs who observe the Rahit. [It is not for the worldly], those who are destined for 
hell because their concern is the accumulating of wealth. Spending such wealth on useless 
objects is the way of the proud and self-centred. As the Granth Sahib says: 

Only by sinning does one acquire {worldly possessions] and at death none of them can accompany 

you [into the hereafter].529 ` 


645. The Guru's Sikhs will never neglect their duty of obedience to the Sikh faith. [The 
discipline which it enjoins is] the regular observance which the Supreme Guru (vahaguris 
püran purakh) requires [of his followers].530 As the Granth Sahib says: 

No one asks for a record [of your deeds] if the Guru has granted forgiveness.331 


646. And as Bhai Gurdas says: 
Hearing that [God] loves bhagats I was sad at heart, but hope revived when I learnt that He 
restores the sinful. I trembled within when T heard that He knows our inner thoughts, but fear 
and confusion departed when I learnt that He is merciful to the lowly. Sustained by rain the 
simmal-tree lives without bearing fruit, yet even [the simmal] will assume the fragrance of 
sandal-wood532 when it grows in the land of the sandal-tree.533 Though my own actions may 


not cast me into hell yet shall I crave the protection, conferred by following in your way.534 


- 647. The Granth Sahib testifies [to the true Sikh]: 


Lam eternally heedless and the record [of my deeds] will never earn me release. Giver of. 
forgiveness, Nanak [prays], pardon [my misdeeds] that I may cross over [to freedom] ES 
There were [devout] Sikhs of this kind in former times upon whom the grace of the Guru 
rested. They who lived pious lives during the time of the first Master, Gum Nanak, won 
approval [and thus attained release]. Consider Mittu and Malla, Sikh landowners who were 
delivered into the care of Baba Budha and [there] found happiness. Subsequently Mittu had a 
son Dayala, and Dayala [in turn] had a son Lal Man. The Gurus showed favour to [Mittu's] 
family. ‘Bhai Mittu, [promised the Guru], 'your descendants shall be mahants, accepted [as 
spiritual guides] by the Guru's Sikhs." I 3 f Š 
There will be many vicious, unruly impostor Sikhs [during the time of trial. Eventually, 

however,) they will be reduced to poverty and to begging from Sikhs [who have remained 
true. For their misdeeds] they will be punished by the [true] Sikhs. As the Tenth Master says: 

He who turns away [from the Guru], stripped of all wealth, how can such a Sikh ask for anything?937 
With evil words [these spurious Sikhs] will destroy faith and distract the loyalty of Sikhs who 
would otherwise remain true. Regard them as non-Sikhs. As the Tenth Master says: 

Heedless of the Guru, they speak [words of malice], not of goodness. 

Hell must be their ultimate end,538 2i ; . 
Such will be [the nature and behaviour of) these vicious, unruly Sikhs. They will not accept 
even the sacred scriptures. Benevolence and sacred duty will find no place amongst them. 
[Whatever their pretensions they will be spurious and] must be reprobated. The Tenth Master 


declares: 
Let the Sikhs be liberated; non-Sikhs destroyed!539 i 
These non-Sikhs will follow no one [preferring rather their own perverse ways. Therefore] put 
no trust in them. 
[By the grace of] the true Name this rahit-nama has been completed. 


* * * 
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THE NAND LAL RAHIT-NAMA ` 


By the grace of the Eternal One, the True Guru 
An account of how the Tenth Master [expounded] the Rahit?4? 


Bhai Nand Lal once asked [the Guru]: ‘Master, what rituals and duties should Sikhs perform? 

'He who is my Sikh should believe in none save the Khalsa,' answered Guru Gobind Singh. 
‘He should offer worship only in the presence of the divine Word, [the sacred scripture]. He 
should not visit tombs or cremation grounds, nor should he believe the teachings of 
Brahmans, Muslims or Mahants.>4! Believe [only] the teachings of the Guru. And he who is 
my Sikh should observe no religious ceremony other than [that which is authorised by] the 
divine Word. (He should specifically renounce the following ceremonies]: head-shaving 
rituals, 42 reciting the Gayatri, making a water-offering,43 worshipping an idol. He should 
never put on a dhoti, nor eat with head uncovered; and he should never sit before one of those 
bare-headed Brahmans.9^ A Gursikh should avoid such [external] practices, [for] the Guru is 
Spirit. 

'He who is my Sikh should never use a razor. Any Sikh of mine who has used a razor and 
removed his beard is like one who commits incest with his daughter. 

[Take care never to provoke a Sant.] Your objective may be legitimate, but [if you persist in 
asking you may try his patience and] evoke the kind of curse from him which turns even amrit 
into poison, [Sants possess divine power.] As Nanak Bedi has declared, the glory of a [true] 
Sant is plainly manifest and [by the power of God] he achieves that which he wishes to 
perform. In obedience to the will of God (paramesar ) he does whatever must be done.’ 

The_Guru declares: 'No Sikh of mine should smoke tobacco, nor should he use it as 
snuff.545 Tobacco should be avoided with the same [loathing] as beef.' 

The Guru commands: "My Sikhs must heed my words. He who is inattentive to what I say 
will not obey [my] commands, whereas he who faithfully heeds them shall find rich 
fulfilment. > 

"Wearing the sacred thread is a Hindu custom [and is therefore proscribed for a Sikh of the 
Khalsa]. The emblems which have been conferred on the Khalsa will make a Sikh easily 
recognisable amidst a hundred thousand Hindus or a hundred thousand Muslims. How can he 
conceal himself with a turban on his head, a fine flowing beard, and [uncut] kes? 

"To accept a sacred thread from a Brahman who smokes tobacco and eats meat would be a 
most grievous sin. What difference is there between smoking tobacco and eating beef? They 
are equally [heinous]. A Brahman,' says the Guru, 'should possess a noble character, not an 
unworthy one. [He should be] an upright person, not a rascal. This means that he should 
never commit evil deeds. These would plainly indicate that though he be a Brahman by birth he 
is a Chandal546 in terms of behaviour. What sort of Brahman is he who does not read the 
Vedas? He is no follower of the Guru. Never accept guidance from such a Brahman. Whoever 
gives gifts to a Brahman of this kind will be reborn as a dog, for his gift will have been 
SE misdirected. It will be put to a corrupt use and the result will be ruinous [for the 
giver]. 

"Krishna once told Udhav that keeping an /kadasT fast,?4? feeding a hundred thousand 
Brahmans, and giving a hundred thousand cows [to a hundred thousand Brahmans together] 
eam less merit than affectionately feeding a single fellow-disciple. The latter will earn four 
times the merit [of the former], for a brother in the faith is like the Guru [himself], in that 
service rendered to a fellow-believer is service to the Master. Guru Nanak has also spoken [to 
this effect]: 

The Guru is the Sikh and the Sikh who inculcates the message [of truth] is the Guru. When the 
Gury Speaks and the believer responds with faith, then shall it be seen that the Guru sets him 
free. 


"He who accepts [another Sikh as] a brother in the faith shall thus grasp the opportunity 
afforded by human birth to secure release from the round of birth and death. 
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"People, however, are like sheep. Where one sheep goes there the others follow. Most people 
do likewise. Evil men who perform religious ceremonies or have worship offered on their 
behalf achieve nothing but a worldly ritual. [Their piety is futile], for having made a religious 
offering they proclaim their deed for all to hear. If this is done the effect is nullified. Gursikhs, 
on the other hand, [follow the practice of] distributing and eating the Guru's prasad549 
together. This they do after first reading the Guru's Anand550 and offering Ardas,551 
accepting it all as the gift of the Guru. 

‘Ceremonies thus performed achieve complete fulfilment. Whether there be one or many each 
becomes an [effective] rite, the effects whereof [reach our] forbears?52 and thus produce [their 
intended] benefit. [Most] people accept and encourage the practice of offering pious gifts 
because they are like sheep, [following where others lead]. Because they are like sheep they 
recoil in fear whenever they encounter any difficulty {and run to the Brahmans]. He who is my 
Sikh will never seek the services of a Brahman. The ceremonies observed by my Panth were 
ordained by the Satguru, by Aka} Purakh. 

"If anyone encounters an obstacle [in any endeavour] he should give prasad553 to five Sikhs. 
When these five Sikhs have eaten the prasad and recited Ardas his purposes will all be brought 
to a satisfactory conclusion. 

"He who obeys a brother in the faith obeys the Guru; and he who rejects one rejects the 
Guru. 

'All that the Guru says should be accepted as true. He who follows the Guru's teachings 
shall find rich fulfilment, whereas he who does not accept them will flounder helplessly.554 

"During the last watch of the night a Sikh should arise, bathe, and after cleaning his teeth he 
should read both the Jap [ji of Guru Nanak] and the Jap [of Guru Gobind Singh}. He who is 
unable to read should recite [from memory] two stanzas from both Japji and Jap. When dawn 
breaks he should proceed to wherever a religious assembly (divan ) is being held. There he 
should prostrate himself and [taking his place in the assembly] listen to [the singing of] the 
divine Word. He should then go about his daily business. At midday he should wash his feet 
and hands, and having done so he should read both Japi and Jap [again]. An hour before the 
close of day555 he should read the Sodar Rakiras.?39 Hold the divine Word in loving 
remembrance throughout the entire twenty-hours of the day. Whoever observes this Rahit shall 
obtain bliss both in this life and in the hereafter. 

On the occasion of a frdddh ceremony prepare the tastiest of food357 and having done so 
summon [the local members of] the Khalsa. Read the Anand, recite Ardas, and feed the Sikhs 
[who have assembled at your invitation]. He who does this shall have his offering accepted 
and the benefit will have been communicated to his forbears. 

‘Idol worship, [Brahmanical] ritual, wearing the dhoti, and leaving the head bare are duties 
which were required during past yugas, [not during the present). During the Kaliyuga the 
proper duty to observe is that which binds disciple to Guru. Each yuga has its own Veda. For 
the Kaliyuga it is the Atharva Veda. According to the Atharva Veda he who [lives in] the 
Kaliyuga and obeys the word of the Guru shall find rich fulfilment, whereas he who does not 
obey it will sink (in the Ocean of Existence]. 

"Freedom [from the cycle of death and rebirth] is not obtained by reading the Shastras, the 
Vedas, or the Puranas. The ladder which leads to freedom is the divine Name (ndm). He who 
reads, hears and repeats the divine Name shall be freed [from the transmigratory round].' 

Without the Guru there can be no release though one search the Vedas and the Puranas. 'Hear, O 
Khalsa,' Gobind Singh declares, 'In the Kaliyuga the divine Name is supreme.'558 

Anyone who believes in the Brahmans consigns his family to hell. Abandon the Guru to 
serve Brahman masters359 and you shall find no resting-place in the hereafter. The Guru has 
truly said, 'He who reverences Brahman teachers or worships at cenotaphs and cremation 
grounds shall be separated from me." 

Perform all [approved] ceremonies [punctiliously], for there are many details to be observed 
if one is a Gurmukh. Accept whatever the Satguru says as the supreme truth. If you do so you 
shall find rich fulfilment. He who refuses to believe it shall struggle helplessly. 

If the Guru wishes, then evil turns to good and good to evil. As he wishes, so he acts. He 
acts as need dictates and [inexorably the intended result] follows. He who obeys the [Guru's] 
command shall find the door [to freedom], whereas he who rejects it shall continue to suffer 
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the torments of rebirth. Glory abundant is [the reward of] obedience. 

One day [Guru] Gobind Singh said, "Trust nothing save the divine Word (Sabad ), for he 
who bestows his affections on anything other than the divine Word shall be cast into hell. 
Read the divine Word, hear the divine Word, earn the merit bestowed by the divine Word. 

Apart from the divine Word there is nowhere to go. Without the divine Word one suffers 
fearsome punishment 560 

The bani is the Guru, the Guru the bani, and amrit permeates all. When [the Guru] utters bani 
and the believer responds with faith, then shall it be scen that the Guru bears him to 
freedom,‘561 

Guru Gobind Singh has said that Sikhs should follow the path of renunciation while yet 
remaining householders. A Sikh should never trust a woman, nor should he seek to probe her 
inner thoughts. Do not cast lecherous eyes on the women562 of another man's family, for this 
is a very serious offence. Do not steal another's property. Do not be mean and miserly. 

There is medicine for all illnesses, but none for the slanderer, Because he has told lies the 


give an account of his deeds] he will receive a [Sorry] surprise, and when he cries [for mercy] 
none will listen. Everyone must die; no one lives forever. [Remember this and] do not turn 
away from the Guru. No one else has paid the deposit [on your posthumous travel] expenses 
so how can you cross [the Ocean of Existence]? With the assistance which is available from 
the Court of God secure the deposit [which is gained by fulfilling the requirements} of dharma. 
The deposit [secured by discharging the obligations] of dharma is earned by service to those 


Serve a brother in the Sikh faith as you would serve the Guru [himself] and treat him with the 
reverence [you would show the Guru]. Guru Gobind Singh Sodhi has decreed that the merit 
earned by feeding a brother in the faith is greater than that earned by feeding someone else, 
Serve him as generously as your wealth permits. The more you serve a brother in the faith the 


The Guru has declared: 'He who is my Sikh will spum [Brahmanical] ceremonies, [using] a 
razor, [reciting] the Gayatri, [making] water offerings, and [other such] hypocritical practices.’ 
A Sikh's affections should be directed to nothing save the divine Word of the Guru. To love 
anything else means consignment to hell. 


SRL colophon 

Cry "Praise to the Guru’, brother. This record565 is [hereby] concluded with the request that 
[unintentional] errors and omissions should be pardoned. With the Guru's [gracious] 
assistance this rahit-nama has been brought to completion.5 [Al Praise to] the divine Name 
which is truth! With the aid of Sri Akal Purakh this book was copied in the town of Jind [and 


completed there] on the fourteenth day of the light half of the month of Chet, $.1821 (1765 
A.C.). 


GNDU colophon 

Cry "Praise to the Guru’, brother. This record is [hereby] concluded with the request that 
[unintentional] errors and omissions should be pardoned. The entire volume was completed in 
$.1913 (1856-57 A.C.). It is signed by [the scribe], Harinam Singh Khatri. 
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NOTES TO THE ENGLISH TRANSLATION 


ABBREVIATIONS: 

AG Adi Granth. M , 

B40 (Eng) W. H. McLeod (trans.), The B40 Janam-sakhr. Amritsar, 1980. 

BG Bhai Gurdas, Varan . 

B-n Kesar Singh Chhibbar, Bansdvali-nama. A 

Chs Text of the Chaupd Singh Rahit-náma. Numbers following the 
abbreviation CAS designate sections of the Chaupa Singh 
Rahit-námá text. 

Darapan Sahib Singh, Sri Gurú Granth Darapan, 10 vols. Jalandhar, 

a 1962-64. ` 

DG Dasam Granth. . . 

ESC W. H. McLeod, The Evolution of the Sikh Community. Delhi, 
1975; Oxford, 1976. x 

EST W. H. McLeod, Early Sikh Tradition: a study of the janam-sakhis . 
Oxford, 1980. i 

GM Kahn Singh Nabha, Gurumat Maratand, 2 vols. Amritsar, 1962. 

GNDU Guru Nanak Dev University library manuscript no.1018. 

GNSR W. H. McLeod, Gurú Nanak and the Sikh Religion. Oxford, 1968. 

GPBS Guramat Prakas Bhàg Sanskar. 8th ed. Amritsar, 1952. . 

KhC Sikh History Research Department of Khalsa College, Amritsar, 
manuscript no. SHR 227. . 

M Mahala, the Adi Granth code-word meaning 'Guru', M1 designates 
Guru Nanak, M2 designates Guru Angad, etc. 

Macauliffe M. A. Macauliffe, The Sikh Religion, 6 vols. Oxford, 1909. 

MK Kahn Singh Nabha, Gurusabad Ratanakar Mahan Kos (commonly 
known as Mahan Koś ). 2nd ed. revised with Addendum. Patiala, 
1960. 

PrS Randhir Singh (ed.), Prem Sumárag Granth. Jalandhar, 1965. 

PSP Piara Singh Padam (ed.), Rahit-náme. Patiala, 1974. 

Sabadarath Sabadarath Sri Gurú Granth Sahib Ji. Text and commentary on the 
Adi Granth, n.p. 1936-41. . S 

SPr Santokh Singh, Gur Pratdp Suray (the Süraj Prakas ). Page numbers 
refer to Vir Singh's edition Sri Gur Pratap Sitraj Granth, Amritsar, 
1927-35. 

SRL Sikh Reference Library, Amritsar, manuscript no. 6124. n ] 

SRM Sikh Rahit Maryada (Punjabi version). Published by the Shiromani 
Gurdwara Parbandhak Committee, Amritsar, various editions. 

TSSS W. H. McLeod, Textual Sources for the Study of 


Sikhism. Manchester, 1984 


1. sakh granth sahib ji , he testimony of the Granth Sahib’. The rahit-nama attributed to 
Chaupa Singh is notable for its extensive use of scriptural quotations, most of them 
drawn from the Adi Granth but also some from the Dasam Granth. These quotations are 
inserted either as a means of buttressing rahit injunctions or to confer authenticity on 
narrative passages. The formula sakh granth sahib ji is almost always used to introduce 
Adi Granth quotations from the works of the first five Gurus whenever such extracts are 
attached to rahit prescriptions. It is also prefixed to some of the quotations included in the 
narrative portions of the text. For an Adi Granth quotation from poets other than the 
Gurus (notably Kabir and Farid) the same formula may be used. In such instances, 
however, the variant form sant sákh or sant vak is more common. Quotations from the 
Dasam Granth always identify their source by a reference to the tenth Guru or to a 


205 


Ba a 


verse-form which recognisably belongs to the Dasam Granth (180). A variety of ` 


formulae are used including pátasaht 10, sakk pëtasëht 10, and sakh granth sahib jT 
patasahi 10. (As the last of these examples indicates, the term 'Granth Sahib' is applied 
to the Dasam Granth as well as to the Adi Granth.) À solitary quotation from the works of 
Bhai Gurdas is introduced with the words sakh bhat guradas (646). In most instances 
these formulae appear in the English translation as introductory clauses preceding their 
quotations (e.g. 'As the Granth Sahib says'). Occasionally they follow it as a 
non-specific attribution. Specific locations are given in footnotes. These are never 
indicated in the text. A few Adi Granth quotations also appear in the brief rahit-nama 
attributed to Nand Lal. None of these quotations is preceded by an introductory formula. 


MS, Gauri Bavan Akhart 44, AG p. 259. The line can be translated in other ways. If 
the line which follows it is added a more likely translation would be: 

By living one's life in accordance with the infinite Word of the Guru 

one progressively eliminates the disease [of separation from God]. 
In Guru Arjan's usage the word rahit cannot have borne the eighteenth-century meaning 
which is assumed by the author of the rahit-nama. 


MI, Bilàval Ast 1 (3), AG p. 831. A better translation would be: 
He who has truth in his man lives (a life which reflects] that truth. 
For the meaning of man see GNSR , pp. 178-181 and note 181 below. 


Kabir, Gaur? 18 (4), AG p. 327. 
gurú ka sikh , a Sikh of the Guru. 
Bhika, Saváie mahale tije ke 20, AG pp. 1395-96. 


guramukh : ‘one whose face is turned to the Guru’, a faithful follower of the Guru. Like 
Gursikh the word has entered standard English usage in the Punjab and both terms are 
accordingly used in the translation without italics. The opposite of guramukh is 
manamukh : ‘one whose face is turned to [his own] man”, a self-willed person. 


kes-dhart athavà sahaj-dhárT ` whether he be a Sikh of the Khalsa who keeps his beard 
and hair (kes ) uncut, or whether he be a devotee of the Guru who does not observe the 
rahit in its full rigour and cuts his hair. The term sahaj-dhári is normally translated 
"slow-adopter', i.e. one who is moving towards a full acceptance of the Khalsa discipline 
but who has not yet proceeded further than an acceptance of Nanak's teachings 
concerning salvation. A more likely etymology relates the compound to Guru Nanak's 
characteristic use of the word sahaj to designate the ineffable bliss which ultimately 
results from the disciplined practice of ndm simaran . If this theory is correct the term 
sahaj-dhart should be construed, in its broad sense, to mean ‘one who accepts the nam 
simaray teachings of Nanak', without any reference to the adoption of the Khalsa 
discipline. See EST, p. 35n. For the author of the rahit-nama, however, it has a more 
particular meaning. It is characteristically used in contradistinction to kes-dhari and as 
such signifies its opposite. Whereas bes där? means ‘one who retains his kes' (with the 
clear implication that he does so in obedience to the strict Khalsa rahit), sahaj-dhart 
designates one who cuts his hair and who thus falls short of the Khalsa ideal. Such a 
person is evidently regarded as one who hovers on the Panth's boundaries. At certain 
points in the rahit-nama (such as this reference in 1) he seems clearly to be included 
within its bounds. Elsewhere, however, the firm insistence on maintenance of the kes 
logically requires his exclusion. The same ambivalence continues to the present day. 


9. pañj isanana[n ]: the ‘five ablutions', washing of hands, feet and mouth. GM pp. 361, 


690. 


10. 


11. 


12. 


13. 


14. 
15. 


bani (vant): sound; speech; precept. In Sikh usage bani (or gurabagt ) designates the 
utterances of the Gurus and Bhagats recorded in the sacred scriptures (the Adi Granth and 
Dasam Granth). 


hath jor kai : ‘bringing the hands together’, joining one's palms in the traditional gesture 
of reverence or respect. The term is commonly (and inaccurately) translated as 'with 
folded hands’. 


The word aradas is the Punjabi form of the Persian 'arz-dasht , 'a written petition'. The 
Punjabi version has developed two distinctive meanings. Used in its ordinary, general 
sense it means a deferential request. In Sikh tradition the verb aradas karand is commonly 
used to express the act of laying a petition before the Guru, and the Gurus themselves 
used it as a form of address to Akal Purakh. GM, pp. 36-37. At some stage during the 
eighteenth century, however, aradas assumed a more specific meaning in Sikh usage. 
There developed the convention of prefacing requests for divine assistance with the 
invocation to Chandi di Var (DG p.119), an introduction which calls to mind the grace 
and virtues of the first nine Gurus (TSSS , p. 103). To this was added a similar reference 
to the tenth Guru and the supplemented invocation care to be known as Ardas in a 
particular sense. 

In its earlier form Ardas seems to have comprised only the supplemented Chandi di Var 
invocation. See Attar Singh of Bhadaur, The Rayhit Nama of Pralad Rai &c. (Lahore, 
1876), Nand Lal section, p. 5n. This portion remains mandatory in the modem version 
and together with the two concluding lines it is the only portion of Ardas which is 
unalterable. In the modern Ardas, however, a lengthy sequel follows the standard 
invocation. There exists a generally agreed standard text for this sequel, most of it 
comprising a review of the past trials and triumphs of the Panth (SRM, pp. 11-13). 
Although personal intercessions are commonly introduced towards the end of the prayer 
the agreed text is normally followed for all that precedes and follows. 

The two meanings of the word aradas are quite clear and normally it is possible to 
distinguish whether the general or the particular sense is intended. In the ChS text, 
however, it is not always possible to determine the word's intended sense with complete 
certainty. There can be no doubt that most of its few appearances are to be read as 
references to the offering of prayer. What is not clear is whether or not such prayer 
should follow a standard format. The contexts in which the word appears do, however, 
favour the possibility of formal prayer and it has therefore been included in the English 
translation as 'Ardas', not as ‘prayer’ or ‘petition’. The word appears in sections 1, 108, 
and thrice in the Nand Lal section. For examples of the general usage see 49, 573, 604, 
609. 

During the time of Ranjit Singh (perhaps earlier) the term temporarily acquired a third 
meaning. For Ranjit Singh's administration aradds could mean a monetary contribution 
to the ruler (Indu Banga, The Agrarian System of the Sikhs, New Delhi, 1978, 
p.159n.). 


The dharamasala, cult centre of the early Panth, was a building or room used for 
worship, congregational assembly, discourse (Katha), the singing of devotional songs 
(kiratan ), or any other religious purpose (B40 (Eng), p. 82n). The term evidently held its 
own throughout the period of the Gurus, but during the eighteenth and nineteenth 
centuries it gradually gave way to guradudra (anglicised as 'gurdwara'). The custodian of 
a dharamsala was called a dharamsalia. See also note 135. 


sadh sangat ` ‘an assembly of the pious’. 
matha tekaná : ‘to place the forehead {on the ground]', to prostrate oneself by going 


down on hands and knees, and from that position touching the ground with one's 
forehead. 
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16. dharam ki krit kare, jehi vahagurit devai : ‘whatever dharma occupation may be conferred 


17. 
18. 


by the Guru (vahagurit Y. This injunction incorporates the conventional understanding of 
dharma (Pbi. dharam) as a specific occupation and range of duties associated with 
particular caste. One's caste is divinely conferred, and with it the occupation which onc 
should pursue. For a discussion of the term vakaguri see the Introduction, pp.47-48. 


MI, Sáraág k var 22:1, AG p. 1245. 


rahuras sodar (usually sodar rahirás or simply rahirás ). The general term rahiras, 
literally ‘straight path’, now bears the meaning 'supplicatory prayer’. The specific title 
sodar designates the shabad by Guru Nanak in Asa raga which begins with the words so 
daru. Sodar rahiras is the group of shabads which together constitute the evening 
liturgy, so called because the group begins with Nanak's Asa shabad. The liturgy is daily 
sung by devout Sikhs as night falls. 

A comparison of this rahit-nama reference with modern practice indicates that the 
modern form of the liturgy retains at least two basic features of its eighteenth-century 
precursor. The first is that the selection of shabads begins with the Asa shabad which 
gives the liturgy its name. The second is that it has always been sung as an evening 
service. (The actual hour is specified in the Nand Lal section.) The original content is not 
clear, however, nor is the pattern of development which intervenes between this reference 
from the mid-eighteenth century and the fixing of a modem standard form. 

In the Adi Granth the shabad Sodar heads a bracket of five shabads which seem plainly 
to have constituted a liturgical order by the time the scripture was compiled in 1603-04. 
They appear as a cluster in the introductory portion of the Adi Granth, together with other 
individual items and similar clusters. The introductory portion of the Adi Granth 
comprises the following: 


i. The Mil Mantra (AG, p.!) 
di. Guru Nanak's Japji (pp.1-8) 
iii. The Sodar group of five shabads (pp.8-10) + 
iv. The So Purakh group of four shabads (pp.10-12) 
v. The Sohila group of five shabads (pp.12-13) 


The fact that the Sodar group appears in this form seems plainly to confirm that it had 
already emerged as a liturgical order by the beginning of the seventeenth century and there 
is no reason to doubt that it was, then as now, an evening order. 

This, however, leaves some features of Sodar Rahirás still unclear. Some of these 
emerge from a comparison of the order currently in use with that which was evidently 
followed a century ago. The current liturgy comprises the following: 


E Sodar 
i Mi, Asa 1,AG pp. 8-9, 347-48. 
ii Mi, Asa 1, AG pp. 9, 348-49 
iii. MI, Asa 2, AG pp. 9-10, 349 
iv. M4, Gijart 1, AG pp. 10, 492 
v. MS, Gujart 1, AG pp. 10, 495 


E So Purakh 
vi M4, Asa 2, AG pp. 10-11, 348 
vii. M4, Asa 53, AG pp.11-12, 365 
vii. MI, Asa 29, AG pp. 12, 357 
ix. MS, Asi 29, AG pp. 12, 378 
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[Miscellaneous] 
x. Benati Chaupüi, DG pp. 1386-88 
xi. MIO, Savayya and Doharü , DG p. 254 
xi. M3, Ramakali Anand , stanzas 1-5 and 40, AG pp. 917, 922 
MS, MundavanT and shalok, AG p.1429. 
- SRM , p. 11 


This may be compared with the selection listed by Attar Singh of Bhadaur in The Rayhit 
Nama of Pralad Rai &c . (Lahore, 1876), p. 4 of the Nand Lal section, note *: 


i. Verses from the Asawar [Asa di Var] 
ii. Soodrasa [Sodar] 
iii. Chaupai 
iv. Dhore [Dohare ], Bachitr Natak, Akal-ustat or glory to God; and several 
stanzas from the Ramayana 
v. Anand 
vi. Mandawani by Guru Arjan 
vii. The prayers in the 1st paragraph of the history of Bhagwati [the invocation at 
the beginning of Chandi di Var, DG p. 119] 
viii. A benediction upon all gurus and temples. 


The first issue pointed up by this comparison is the presence of material in the Attar Singh 
version which is not to be found in the modern order. Items 7 and & of the Attar Singh 
version are obviously the introductory portion of Ardas (see above note 12), and the fact 
that they should have been recited as a part of Rahirds scarcely constitutes a discrepancy. 
The same cannot be said for the Ramayana stanzas, but they can safely be treated as a 
latter-day excrescence. The principal problem concerns the Asa di Var extract. Although 
this is omitted from the SRM list it is included in Vir Singh's text of Rahiras where it is 
Vir Singh (ed), Pafij granthi safik 

(Amritsar, 1966), pp. 73-75. According to Vir Singh its inclusion derives from ‘early 
practice’ (purütan mariyada). Ibid., p.73n. This leaves its actual introduction clear while 
indicating the possibility of growth since the original framing of the Rahiras order. 

The same uncertainty must attach to the So Purakh and miscellaneous sections, 
particularly to the latter. Although neither the ChS reference nor Attar Singh's list 
mention the inclusion of the So Purakh shabads it seems likely that they were a part of 
the liturgy from its inception. Their inclusion in the introductory portion of the Adi 
Granth testifies to a liturgical intention; and their placement between the Sodar 
early-evening order and the Sohild late-evening order supports the traditional view that 
they are in fact a part of the former. There is, moreover, no reference in the janam-sakhi 
or rahit-nama literature which suggests a separate usage. The fact that the So Purakh 
group is distinguished in the Adi Granth text from the Sodar sequence may conceivably 
indicate that a separate usage was envisaged by Guru Arjan when he compiled the 
scripture. If so, there is no indication of what this intention might have been, nor of actual 
fulfilment of any such intention. 


19. kathá kiratan gobind characha kare sune. The word katha means ‘exposition’ or 
‘homily’. Normally it will consist of a hermeneutical discourse on some passage from 
scripture, but it may also include the relating of a story (with appropriate commentary) 
from the janam-sakhis or traditional Sikh history. In a general sense kiratan means the 
singing of religious songs. Sikh usage explicitly limits it to the singing of gurabant 
(compositions by the Gurus or other works recorded in the Adi Granth). 


20. Farid, Salok 112, AG p.1384. 


21. birt kare . The word bir? , which normally means a preparation of betel leaf and areca nut 


(otherwise known as pan ), here means a dental-stick. Dictionary of the Punjabi 


209 


Language (Lodiana, 1854), p.342. 


22. PSP, p. 71, specifies only thandhe pan? (cold water). For a description of current 
Panjabi attitudes concerning pollution derived from sexual functions see Paul Hershman 
‘Virgin and Mother’, in Ioan Lewis (ed.), Symbols and Sentiments: cross-cultural studies 
in symbolism (London, 1977), pp.269-92, especially pp.271-73. 


23. M2, Var Majh 18:1, AG p. 146. 


24. pafiji meli . The usual form is pañj mel . This is the first of two lists of i 
in ChS. The second appears in section 31. kin s 


25. The first three of the pañj mel (the five reprobate groups ) as listed by CAS ci i 
followers of three unsuccessful contenders for Me tite. e Guru, all of oe See 
the Sodhi family and close relatives of the legitimate incumbents. 

i. The Minas were the followers of Prithi Chand and, in turn, of his son and si 
Miharban. Prithi Chand, the eldest of the three sons of Guru Ram Das (1574-81), was 
passed over by his father in favour of the youngest son, Arjan (1581-1606). Those who 
gave their allegiance to Prithi Chand and his successors were stigmatized Minas, or 
ÓN rogues, by the adherents of Guru Arjan's line. See section 248 and EST, 1 
ii. Ram Rai (1646-1687) was the elder of Guru Har Rai's two sons. While still i 
was despatched to Delhi, evidently to act as a surety on his father's behalf. ke x 
Sikh tradition he forfeited the right to succeed his father as eighth Guru by the answer 
which he gave in response to a question from the Emperor Aurangzeb. He was (so 
tradition relates) to explain Guru Nanak's apparently insulting reference to the making of 
earthenware pots from the dust of deceased Muslims (min? musalaman). Ram Rai assured 
the emperor that the correct reading was actually mitti betman, 'the dust of the faithless 
deceased'. Although it seems unlikely that this incident (if in fact it occurred) could alone 
account for the disinheriting of Ram Rai it may nevertheless be accurate to the extent that 
it crystallizes in a single anecdote a general truth concerning the relationship between Ram 
Rai and the Mughal emperor. Whatever the reason, Ram Rai was certainly deprived of the 
Eege Santed a jagir in the Dun valley by Aurangzeb he withdrew there 

establis; e dera which was to develop into the ci i 

came to be known as Ram Raias. MK, pp.775-76. ki sa Great 
iii. Dhir Mal (b:1627) was the elder son of Baba Gurditta. The fact that his father had 
been the eldest son of Gum Hargobind would have provided him with a right to the 
succession had a tradition of primogeniture been established. The office of Guru had 
indeed become hereditary in the line of male descent from Guru Ram Das, but not 
necessarily through the eldest son. Dhir Mal's younger brother, Har Rai, was chosen by 
his grandfather as the seventh Guru, leaving Dhir Mal as an unsuccessful and disaffected 
claimant. According to tradition Dhir Mal held the original manuscript copy of Guru 
Ajan on ranih and cE bristly Tet the story conceming Guru Gobind Singh's 

uccessful attempt to obtain it from his grands . i 
equip d cae gri on (176). The followers of Dhir Mal 

MK , pp.198-99, 775, indicates the following pattern of descent from the third and 
fourth Gurus: 

Guru Amar Das 


Bhani = Guru Ram Das 


Eege PERE 


Prithi Chand Mahadev Guru Arjan 


l 
Miharban 


Damodari = Guru Hargobind = Maha Devi 
i 


Gurditta Ani Rai Biro 


E 


Dhir Mal Guru Har Rai 


Suraj Mal Atal'Rai 


Guru Tegh Bahadur 


Ram Rai Guru Har Krishan 


Guru Gobind Singh 


The two remaining groups to be reprobated by the Guru's loyal Sikhs are, according to 
ChS: 
iv. The Masands (mel masand ). 
v. Those who acknowledge the authority of the Masands (mel masandle ). 
The word masand is evidently a corrupted version of the Arabic masnad , ‘throne’ or 
‘one who sits on a throne’ (MK , p. 698). In early Sikh usage it was used as a title to 
designate the surrogates appointed by the Gurus to exercise delegated authority within 
specific geographical areas. The duties of a masand certainly included the collecting of 
dasavandh (the ‘tenth’ or votive offering which Sikhs were expected to render to the 
Guru) and presumably extended to a more general leading and shepherding of a local 
sangat or group of sangats. The origin of the office is obscure, traced by some to the time 
of the third Guru (Khushwant Singh, A History of the Sikhs , vol. 1, p. 53) and by 
others to that of the fourth Guru (MK, p.698; Macauliffe ii.271). Their subsequent 
history is also obscure. It is, however, evident that they acquired an increasing 
independence during the course of the seventeenth century and that this growing sense of 
self-importance eventually amounted to a dangerous disloyalty. Sikh traditions are 
unanimous in ascribing this view to Guru Gobind Singh. 

It appears that it was the insolent disobedience of the masands which brought the 


word khálsá into prominence. The ‘Khalsa’ or ‘royal domain’ comprised those Sikhs 
who, by reason of geographical proximity, owed their allegiance directly to the Guru 
without need of a masand as intermediary. Having decided that the masands were no 
longer trustworthy Guru Gobind Singh evidently instructed his Sikhs to renounce their 
intermediate allegiance to disloyal masands and transfer it (together with their dasavandh) 
to the Khalsa. Authority previously exercised by individual masands was thereafter to be 
corporately assumed by sangats. J. S. Grewal, From Guru Nanak to Maharaja Ranjit 
Singh (Amritsar, 1972), pp.60-61. J.S. Grewal and S. S. Bal, Guru Gobind Singh 
(Chandigarh, 1967), pp.113-115, 128-29. For other ChS references to the masands and 
their iniquities see 35, 184-88, 590. For an explicit definition of masandia (mel 
masandie), see PrS, p.91. 

Although the identity of the pañj mel varies there appears to be universal agreement 
that the masands are to be numbered amongst them. The PSP text follows this rule and 
also agrees with ChS (and with dominant tradition) in naming the Minas and the Ram 
Raias. The Dhirmalias and Masandias are, however, omitted. According to PSP, p.71, 
the pañj mel comprised: i. the Minas ; ii. the Ram Raias; iii. those who kill female 
infants (kurT-már ); iv. those who observe the head-shaving ritual (bhadani); v. the 
Masands. Sainapati, writing in 1741, refers to the execrated groups as simply ‘the five’, 
but implies that they are to be distinguished from the heinous siragum or 'hair-cutters' by 
mentioning the latter in the preceding line (Sri Gur Sobha, 5:19:135). The two ChS lists 
evidently follow soon after this early non-specific reference, well in advance of the 
versions which are provided towards the middle of the nineteenth century by Ratan Singh 
Bhangu and Santokh Singh. According to Ratan Singh the five comprised Minas, 
Masands, those who kill female infants (kuri-mar ), Ram Raias, and nari-mar or users of 
the hookah, i.e. smokers (Prachin Panth Prakas , Amritsar, 1962, p.44). Santokh Singh 
agrees with this list apart from the nari-már who are displaced by the Dhirmalias (SPr, 
rut 3, ansū 35; Vir Singh edition, pp.50-57). 
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26. 
27. 


28. 


29. 
30. 
31. 


The question of which groups constituted the pafij me! was, like all important features 
of the Rahit, scrutinised during the period of the Singh Sabha movement. The result 
appears in Guramat Prakas Bhag Sanskar, the rahit-nama issued by the Chief Khalsa 
Diwan in 1915. In this compendium the pañj mel are listed as: i. the Minas; ii. the 
Masands; iii. the Dhirmalias; iv. those who are siragum ; v. the Ram Raias. GPBS, 
pp. 26-27. Kahn Singh Nahba predictably agrees with this list and defines a siragum as 
‘one who having accepted amrit [viz. one who has been initiated as a member of the 
Khalsa} subsequently cuts his hair' (GM, p.350). To these five groups the Singh Sabha 
reformers added three more. Loyal members of the Khalsa were also forbidden to 
fraternise with hookah-users (nari mar), those who kill female infants (kuri-mar), and any 
who slander the Gurus (gur-nindak ). GPBS , p.27. 

Sikh Rahit Maryada, the rahit-nama issued by the S.G.P.C. in 1950, makes no 
reference to the pañj mel. It does, however, include in its initiation rubric a list of 
‘transgressors’ (ranakhahte ). The first item in a list of seven tanakhahie reads: 

They who associate with Minas, Masands, Dhirmalias, Ram Raias and other such enemies of 
the Panth are transgressors, as are they who associate with smokers, killers of female infants, 
and [initiated Sikhs] who cut their hair (siragum). 

- SRM, p.37 


Depraved leaders produce depraved disciples. 


M3, Var Bihágare 16:1, AG p. 554. The writer is not necessarily correct in treating this 
quotation as a proof text which denounces the use of intoxicating liquor. It appears more 
likely that Guru Amar Das is referring to wine in a metaphorical sense. He writes of 
jhiitha madu, the ‘wine of falsehood’ which clouds a man's understanding and thus 
blinds him to the truth of God. 


PSP , pp. 71-72. These three injunctions, which do not appear in the GNDU/SRL text, 
have evidently been interpolated as they disrupt the numbering sequence of these texts. 


"True is the divine Name ! Praise to the Guru !' 
Kabir, Gond , 11, AG p. 873. 


The English word 'touch' has been deliberately chosen because it bears a dual 
connotation and because the purport of the injunction seems to imply both meanings. The 
term used in the SRL text (judh nd kare ) could be translated as 'harm' and as such 
would come closer to the literal meaning. As Piara Singh Padam indicates, however, the 
context of this particular injunction seems clearly to be warfare conducted against 
Muslims with the implied opportunity to seize and violate women (PSP, Introduction 
p.28). The injury done to women in such circumstances would be a Specifically sexual 
harm and the translation here adopted is intended to imply both physical assault and 
sexual contact. Kahn Singh confirms this interpretation. The term turakani nal yudh is, 
he states, a Khalsa idiom meaning musalamáni bhoganT , 'sexual intercourse with a 
Muslim woman' (GM , p. 358). 

The variant reading sang given in the GNDU and PSP texts sustains the sexual 
connotation while eliminating the narrow warfare context (GNDU, f. 6b; PSP p.72 ). 
According to this variant reading al! association with Muslim women is proscribed. Piara 
Singh Padam, citing Santokh Singh's Siraj Prakas as support, suggests that the sense of 
the injunction should derive from a tradition concerning Guru Gobind Singh. Confronted 
by a claim that Muslim women should be seized as a retaliatory measure, the Guru is said 
to have responded with a firm denial (ibid.). The passage from Siraj Prakas which 
provides the basis for this interpretation (SPr, rut 6, ansú 20:18-19, Vir Singh edition, 
P.5815) is actually a part of Santokh Singh's version of the Sau Sakkian. Attar Singh's 
translation of the Sau Sakhidn exclusively declares with reference to this incident that 
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32. 


33. 


34. 


35. 
36. 
37. 


38. 
39. 


sexual contact with Muslim women is to be avoided because it is polluting. (Attar Singh, 
Sakhee Book , Benares, 1873, sakhee 32, pp.66-67.) In other words, the intention of the 
proscription is not primarily to afford protection to defenceless Muslim women, although 
this must necessarily be a result. The purpose of the prohibition is that the male Sikh 
should be protected against pollution. . eee 

Kahn Singh Nabha offers another explanation for the injunction. At the time it was 
enunciated, he suggests, most prostitutes were Muslim women, with the result that the 
terms musall (a Muslim woman of the sweeper caste) and turakan? (any Muslim 
woman) were used synonymously to mean ‘courtesan’. This indicates, he claims, that the 
prohibition is actually directed against sexual intercourse with any woman other than 
one's wife and may thus be summarised as a ban on adultery. (GM, p.546n. Guramat 
Sudhakar, p. 307n. See also GPBS , p.26.) The argument is, however, strained and the 
anti-Muslim context of the injunction makes it clear that the prohibition is specifically 
directed against sexual intercourse with Muslim women whatever their status or 
occupation. It is clearly a part of the wider condemnation of polluting contact with all 
Muslims. 


PakhayGn Charitra 405:396, DG p. 1387. The word malechh normally designates a 
Muslim in traditional Sikh terminology. The import of the quotation in this context is 
plainly an exhortation to destroy Muslims. The quotation is taken from the portion of 
Pakhayan Charitra known as Benati Chaupai. See TSSS, pp. 99-100. For the 
pre-Muslim understanding of malechh see Romila Thapar, "The image of the early 
barbarian in early India’ in Comparative Studies in Society and History 13 (1971), 
pp.408-436. 


par-istridln ] da sang na kare . This could mean "nor should he consort with another's 
women’, without necessarily implying sexual contact and both the GNDU and PSP 
copyists affirm this non-sexual sense by using the words par-istridn di sañgati na baithe 
(GNDU , f. 7a; PSP , p. 72). Normally, however, (ef dd sang karana means ‘sexual 
intercourse with a woman’ as the PSP copyist makes clear on two earlier occasions 
(PSP, pp. 71, 72). 


PSP :'Have nothing to do with those who smoke (nari-mar ) or slay female babies.' The 
nari is the stem of the hookah. The death of a female baby could be effected by pressing 
her face into the placenta so that she suffocated in her mother's blood. Ved Mehta, 
Daddyji (London, 1972), p. 12. 


M3, Asa Patti 6, AG p.435. 
PSP : nari-maran , smokers. 


In its strict sense mond designates a male who has undergone ritual shaving of the head. 
Cf. bhadana (80 and note 108). Modern usage applies the word to any Sikh who cuts his 
hair. 


hath jorde. Maya Singh, The Panjabi Dictionary (Lahore, 1895), p. 437. 


charand(n) dr pahul . The relationship between a guru and his disciple has commonly 
been symbolised by a ritual use of water, sanctified by contact with the guru's foot 
(charan pl.charanan ). Two terms which are used to denote this custom are charanán da 

jal and charan-Gmrit. Cf. section 60. In practice the sanctifying process is effected by 

merely touching the water with a toe. It does not require total immersion of the foot, 
much less the kind of detergent operation implied by the common translation 'foot-wash'. 
Water thus sanctified by the master is then drunk by the disciple as a token of his 
submission. The term charan di pahul indicates that the administering of the drink is to be 
understood as an initiation ritual. The instructions which follow in section 16 specify that 
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40. 


the water which is to be used for this purpose should be sanctified not by contact with the 
foot of a living Guru but by contact with a lectern supporting the scriptural Guru. 
Elsewhere, however, a ritual is prescribed for newly-born babies which requires that 
water mixed with raw sugar should be touched by the feet of five Sikhs before it is given 
as an initiatory drink. See sections 60 and 88. i 

The actual status of the charan di páhul initiation rite as prescribed in ChS. is not 
entirely clear. What it does not denote is initiation into the Khalsa. This is effected only 
by khande di pahul , the administering of water which has been stirred with a khandd 
(two-edged sword). See sections 61, 90, 178-82. The charan di pühul rite was evidently 
understood to signify a form of preliminary admission to the Panth, serving only as a 
threshold to full-fledged membership of the Khalsa. As such it seems plainly to be a relic 
of earlier pre-Khalsa practice, doomed to ultimate extinction as the khanda rite 
progressively assumed exclusive authority. 

Kahn Singh declares the charan rite to be the pre-Khalsa form of panthic initiation 
automatically abolished by the institution of khande dipGhul (GM , p.78). This evidently 
represents a simplified interpretation, telescoping into a single event a process which 
actually extended over many decades. 


For Guru Nanak's Japji and Guru Amar Das' Anand see notes 18, 359. Modern usage 
normally appends the honorific Sahib to each title, thus indicating the particular reverence 
which the two works are traditionally accorded. In each case the five prescribed stanzas 
were presumably the first five. This would certainly have been the practice in the case of 
Anand Sahib. The portion of this composition which is sung as a part of the approved 
marriage service in use today (Anand karaj ) comprises the first five and the fortieth 
stanzas (AG pp. 917, 922). As this CAS rubric indicates, the practice of singing or 
reciting these stanzas as an integral part of the Sikh marriage ceremony has a lengthy 
pedigree. The convention was, however, widely abandoned during the first half of the 
nineteenth century, possibly earlier, Restoration of Anand küraj as the only order 
approved for Sikh marriages was a major concem of the Singh Sabha movement. The 
Singh Sabha campaign eventually issued in the Anand Marriage Act of 1909. 

For the precise order to be followed when celebrating a marnage according tò the Anand 
rite see SRM, pp. 25-28. Abbreviated accounts are to be found in Jogendra Singh, Sikh 
Ceremonies (Bombay, 1941), pp. 10-19; and Surinder Singh Johar, Handbook on 


. Sikhism (Delhi, 1977), pp. 146-47. For a discussion of the claim that the Anand rite 


41. 
42. 


43. 


44. 


45. 


derives from a pe set by the Nirankari sect from 1855 onwards see John C.B. 
Webster, The Nirankari Sikhs (Delhi, 1979), pp. 16-18. See also TSSS, pp. 81-82, 
117-20. 


According to PSP, p.73, the initiates should be given the sweetened water to drink. 


M2, Var Majh 22:2, AG p. 148. The line is an obscure one. Other translations are 
possible. 


The Kes-dhari Sikh should wash his hair only with water which has been taken straight 
from a well. It should not be filtered through a cloth. The PSP version reads: ‘A Gursikh 
should never pour on his hair or beard water from a barber's bowl.' PSP , p.73. 


jagat dé guri : ‘Guru of the World’, a highly exalted title which one might expect for 
Guru Nanak but scarcely for any religious preceptor of the post-Guru period regardless 
of how distinguished he might be. It presumably refers to the kind of teacher who today 
would be known as a sant. 


sikha[n] paso[n] hath jurde : '[He should go] to the Sikhs and have them join their 
palms.’ The reference is to the reverent joining of palms in supplication to the Guru. In 
this context it invokes the custom whereby the members of a sangat stand with palms 
joined while a particular individual makes a personal petition. 


46. 


47. 
48. 


49. 
50. 
51. 
52. 
53. 


54. 


55. 


seva. The concept of sevè is closely associated with the dharamsala or gurdwara. Sevd 
may be rendered in money, in the giving of appropriate articles or commodities (such as 
food for the langar), or in labour. The latter variety of sevd might consist of reading the 
sacred scriptures, waving a fan, serving food in the langar, washing utensils or cleaning 
the premises. 


MA, Gaur? Gudreri 41 (1), AG. p. 164. 


M1, Asa Ast 15:(4), AG p- 419. The quotation has been mistakenly attributed to a Sant 
(i.e. Bhagat). 


M3, Surplus Shaloks 1, AG p. 1413. 
MI, Surplus Shaloks 17, AG p. 1411. 
MI, Var Asa 16:2,AG p. 471 

turak . 


jogi. This probably refers to yogis of the Nath tradition, prominently represented by the 
janam-sakhis as powerful rivals of Baba Nanak. They are also known as Kanphat yogis. 
EST, pp.66-70; B40 (Eng), pp.91ff., 132ff., 193, 208ff. 


Shamsher Singh Ashok construes pagalathd to mean ‘he from whom the turban [of 
self-respect] has been removed, viz. a disreputable person’. Gurú khalse de rahit-ndme 
(cyclostyled document, Amritsar, 1979), p.4n. 


sirakutha. A Pothohari term which designates a person who for religious reasons shaves 
a portion of the scalp leaving the remainder intact. It is, however, possible that it refers to 
a sect of Jains who plucked their hair out by the root and were known as sirakutha. MK, 
p.149. Cf. AG p.150. It is also possible that it refers to the shaving of the head in a more 
general sense and, as such, is intended to designate all sanyasis who adopt the practice. 
In conjunction with the two terms which precede it and the three which follow it sirakutha 
would thus become a general condemnation of all who adopt an ascetic way of life. 


56. litidn. Presumably from lata, ‘having matted hair. 


57. dhúrián, from dhür or (dhúl ), ‘dust’. 


58. 


59. 


Prior to the arrival of Europeans in the Punjab a fopT (cap, hat or helmet) normally 

guished the wearer as a Muslim. A topi-vala was specifically a Mughal, particularly 
a Mughal soldier (cf. 384-85). The word used in section 31 is topidn. As one of a list of 
spurious teachers it can hardly designate a Mughal soldier and it is unlikely to mean 
simply ‘Muslim’ as this category is evidently covered by the first in the list (turak). 
"Muslim faqir' is perhaps the strongest possibility, one which receives some support 
from janam-sakhi usage. When the janam-sakhis wish to represent Baba Nanak as an 
ascetic they sometimes include a top or fopi in his inventory of garments (cf. B40 (Eng), 
pp.109, 184) and illustrations from the eighteenth and nineteenth centuries commonly 
depict him wearing head-coverings which are plainly intended to be top or topl. The 
adoption of the Khalsa ban on hair-cutting ensured that for Singhs of the Khalsa the only 
possible head-covering would be a turban. 


gaddian, "those who sit on gaddis. The term gaddf, ‘throne’ or ‘seat of authority’, 


designates the status or office of any who exercise superior jurisdiction, whether worldly 
or spiritual. Jt could, for example, refer to the office held by the mahant of a math or to 
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. the position of the religious leader who today would be called a sant. Within the Khalsa 


60. 


61. 


only the Guru can occupy a gaddi and all who lay claims to one ought therefore to be 
spumed. It is possible that this particular reference is intended to reinforce the 
condemnation of masands (see note 25). It is also possible that gaddiZn may be a cognate 
form of gadai, ‘begging’, and that it should thus be translated as 'sadhus who beg'. In 
place of gaddian the PSP text has brahaman (PSP, p.74). 


The place where the pujdrT discharges his responsibilities is not specified, nor is it 
indicated for the adhakart who is briefly mentioned in section 33. It seems clear, 
however, that both terms must be intended to designate the functionary who is charged 
with the worship and maintenance of a dharamsala or gurdwara (the person who today 
would be called a granthi). A third term (dharamasalra) is introduced in section 46 as a 
synonym for adhakari, and in sections 69-72 this third option is accorded an emphasis 
which suggests that of the three possibilities 'dharamsalia' is the title preferred by the 
ChS compiler. In a strict sense pujar? is inappropriate as it implies the notion of a 
Brahman officiant performing the idol-worshipping rituals of a Hindu temple. Such a 
notion would surely be anathema to a devout Sikh. It is obviously used in a loose sense 
to designate a dharamsala custodian (much as the English word ‘priest’ is often used to 
designate religious functionaries who expressly disclaim sacerdotal functions). This 
should not suggest, however, that the word pija (worship) lacks specific meaning for 
the CAS compiler. In section 41 he insistently enjoins pijd of the sword; and in section 
109 the Sikh returning from travel is urged to offer thanksgiving puja at his dharamsala. 


He should show his respect for their sacred forbears by performing all services without 
normal perquisites or reward. The obvious beneficiaries would be members of the Bedi 
got who trace their descent from Guru Nanak, and members of the Sodhi got descended 
from Guru Ram Das or any of the subsequent Gurus who produced lineages. It could 
also refer to Trehan Khatris claiming descent from Guru Angad or to Bhalla Khatris 
tracing their ancestry to Guru Amar Das. See also 107. 


62. M5, Var Gaur? 39:2, AG p.315. 
63. Kabir, Sorath 9, AG p.656. 


64. 


65. 


66. 
67. 


bhat, ‘Brother’, a simple title of great reverence which traditionally has been conferred 
on Sikhs of acknowledged piety and learning. Amongst those who have received the title 
are Bhai Gurdas, Bhai Nand Lal, and Bhai Mani Singh. The title continues to be used 
today with its strong sense of respect still intact, two twentieth century examples being 
Bhai Vir Singh and Bhai Kahn Singh Nabha. A secondary usage has, however, 
developed in modern times whereby ragis (professional singers of kirtan) are commonly 
known by the same title. When applied to ragis it loses much of its traditional veneration 
and may even be used in a mildly pejorative sense. 


mahant, ‘superior’, designates the head of a religious establishment such as a Nath der 
or an Udasi akhara. Its reputation has, for modern Sikhs, been tarnished beyond 
redemption, for it was the title applied to the hereditary proprietors of gurdwaras who 
became such a scandal to the Sikh community during the early years of the twentieth 
century. From this CAS reference it appears (from its association with the indubitably 
respectable 'Bhai") that 'Mahant' may have been an acceptable title within the Panth. In 
both instances, however, they were titles which could only be conferred, never assumed. 


MS, GaurT Sukhaman? 12(3), AG p.278. 


MI, Var Asa 17:1, AG p.472. In the AG context the fence (dalal) is normally identified 
as the Brahman who acts as a go-between in conducting a $radh ceremony. Sabaddrath, 
p.472, n.15. Darapan, 10.674. 
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76. 


77, 
78. 


79. 


. MS, Dhanasari 23(3), AG p.676. 

. MS, Bürah Maha Majh 9, AG p.135. 

. Namdev, Sarang 3, AG p.1252. 

. asthün gurú ke, 'the place [or shrine] of the Guru’. 
. sir sáhib, the sword of a Khalsa Sikh. GM, p.351. 
. M1, Vàr Asa 5, AG. p.465. 

. M1, Var Majh 20:2, AG p.147. 


.In CAS the word prasüd sometimes means 'ordinary food'. Here, however, the 


is evidently to the sacramental food karak prasad or ‘food prepared in a karah’ , 
RON being a large shallow iron receptacle used for boiling confectionery and other 
food. Karah prasad is a sweet preparation comprising equal parts of coarsely peni 
wheat flour (212), clarified butter (ghi) and sugar, with water added. For the method o; 
preparation see Jogendra Singh, Sikh Ceremonies (Bombay, 1941), pp.95-96. It is 
distributed in gurdwaras and following such rites as akhand path, Khalsa baptism, and 
the Anand wedding ceremony. The actual origins of the practice remain a mystery, except 
insofar as the giving of prasad has, since time immemorial, been associated with Hindu 
temple worship. The distinctive connection with an iron utensil suggests that the Sikh 
karüh variety of prasad probably developed as a Khalsa ritual and should thus be traced 
no further back than the early eighteenth century. There is, however, a reference in Bhai 
Gurdas's first var (BG 1:36) which may indicate that the practice dates from the 
sixteenth century. 


The phul, viz. whatever remains of finger-bones and toe-bones following cremation. 
MK, p. 613. 


hari-saru, ‘the Water of Ha, MK, p.198. 


Kath : oral commentary on sacred scripture or the narrating of pious anecdotes. KTvaran : 
corporate singing of devotional songs. The kath@ and kiratan should continue for as 
many days as the family of the deceased can afford to provide hospitality to the relatives 
who come to mourn. 


, lit. 'pleasure' (esp. sexual pleasure), sexual intercourse, consummation. In Sikh 
SE the Erm also rant the ceremonial concluding of a complete reading of the 
Guru Granth Sahib. The CAS compiler uses it only in its religious sense, preferring sang 
and nar-bher for sexual intercourse. In addition to complete readings of the Adi Granth 
he also uses it when referring to completed recitations of Japji Sahib (25). A complete 
reading may be performed in one of three ways: i) An akhand path , or unbroken 
reading'. This requires a relay of readers who, working in shifts, complete a reading 
without intermission. The task takes approximately forty-eight hours and like all complete 
readings concludes with a formal bhog. ü) A sequence of intermittent readings timed to 
conclude at the end of a pre-determined period. The most common form is the eren 
path, a complete reading of the Guru Granth Sahib spread over seven days. This style 
may be adopted for much longer periods. A reading may, for example, be extended e 
a complete year with the bhog timed to fall on a child's birthday, a spouse's deat 
anniversary, etc. iii) The sddharan path, or ‘ordinary reading’. This has no pre-ordained 
date for its bhog and no required frequency for its instalments. N 5 

In this particular instance the compiler obviously has in mind a reading of the secon 
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80. 


81. 


82. 
83. 


84. 
85. 
86. 


87. 
88. 


89. 


type. His instructions enjoin the family of the deceased to determine in advance how. 


many days of hospitality they can afford; to divide the Granth Sahib into an equivalent 
number of sections; and to read one section each day until the reading has been 
completed. The bhog ceremony should then be held, after which the guests will disperse 

The modern bhog ceremony is conducted in the following manner, If guests are to be 
present they are invited to assemble immediately before the projected time for completion. 
The actual reading concludes with either the Ragamala or (for those who dispute thc 


precedes it on the last page of the Adi Granth. The Anand Sahib is then read, Ardas is 
recited, and the ceremony finally terminates with a distribution of karah prasad to all who 
are present (SRM, p.20). This, however, is not the procedure prescribed in ChS, 
According to section 141 a complete reading should conclude with Japji Sahib. 


ae sakat sikhán de hath dhude, lit. ‘cause as many Sikhs as possible to wash their 
ands', 
A Hindu ceremony performed annually on behalf of deceased forbears, the purpose being 
to assist their passage to Paradise or to whatever destination has been determined by their 
karma, The rite includes an offering of food to assembled relatives and Brahmans. The 
ChS compiler notes that if the deceased was a Sikh the distribution to Brahmans should 
be replaced by a general distribution to the Sikhs who are present. Because of its 
specifically Hindu nature the Singh Sabha reformers, fortified by oblique criticisms in the 
scriptures, mounted a successful attack on observance of the custom by Sikhs. 
(N.G.Barrier, The Sikhs and their Literature, pp.26-27. GM, pp.472, 479. SRM, 
p.30.) The Nand Lal section suggests, however, that the $radh must have been generally 
accepted in the eighteenth century Panth (GNDU, ff.200b, 202b-203a; SRL, 
ff.99b-100a, 101a). This likelihood is Supported by the B40 Janam-sakhi. See B40 
(Eng), pp.235ff. 


Sarakaro[n}, ‘from government [funds]'. 

This refers to the practice of vowing to make payment (in cash or kind) of a specified 
amount, or to perform a promised task or penance, if a particular petition is granted by the 
Guru. Such petitions might include the birth of a son or the averting of some impending 


disaster. A famous example from Sikh hagiography is the story of Makhan Shah, the 


merchant who vowed during a storm at sea to give the Guru five hundred gold mohurs if 
he should be spared. 


Kabir, Asa 16, AG p.479. 
M4, Var GaurT M4 15:1, AG p.308. 


MS, Bhairau 34, AG p.1145. The same words are also incorporated within a longer line 
from Guru Arjan's Asa 41, AG p.381. 


[visavàs]-ghati : killer [of trust]. 


ritual (see note 39). For the eighteenth century Khalsa the sanctifying role is to be 


discharged by pañj pidre (five Sikhs in good standing) and the water administered as a 
birth ritual. 


khande di pahul. See note 39. 
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90. 


91. 


92. 
93. 
94. 
95. 


96. 


97. 


98. 


99. 


100. 


101. 
102. 
103. 
104. 


105. 


106. 


107. 


or siitak ` the forty-day period of ritual uncleanness which a woman undergoes 
e Séien birth. This pa bn together with the injunction to administer 
sword-baptism to infants, is omitted by PSP. If the PSP version (p.77) is accepted the 
translation will read: 'If he is to be brought up a Kes-dhari his hair should be left uncut 
from birth.’ This accords better with other injunctions which appear in sections 88 and 
90. 


The intended meaning may perhaps be: 'wash [the child's hair] with curds.' Cf. 92, 335, 
391, 482. 


MI, Var Sarang 20:1, AG p.1245. 

Sikhs owe their allegiance exclusively to the Guru and to the Guru's Panth. 
Possibly a corrupt version of MS, Gong 8(1) and 9(2), AG p.864. 

MI, Asa 25,AG p.356. 


tambol or tamol, lit. a betel leaf but used to designate gifts of clothing or cash bestowed 
by relatives and friends at the time of marriage. MK, p.432. 


pagar, ‘turban’. At the pagar? ceremony following a man's death the elder son is invested 
with a turban and formally charged with the responsibilities incumbent on him as his 
father's heir and successor. 


MS, Var JaitasarT 14, AG p.709. 


The custodian of a dharamsala responsible for arranging and leading its worship 
(corresponding to the modern granthi). See notes 13, 60. 


grihast. The dharamsalia must be either a life-long celibate or a married man who has 
separated himself from his family in the interests of his religious vocation. 


vand khde : one who shares his food with others. 
MS, Gijari var 3, AG p.518. 
MI, Var Bihagare 20:1, AG p.556. 


This injunction seems to suggest that the title of Pir might conceivably be applied to a 
Sikh. For masand, see note 25. 


MI, Var Ramakali 14:1, AG p.954. The first line of the couplet has been inadvertently 
omitted: 
The Pandavas weep; they have become common labourers. 


ikh musadi jo sirak@r turaka[n] di vichi hain. musadt (Arabic mutasaddi): a clerk, 
DM ee or administrative officer. The word has been construed literally 
because of the subsequent reference to sirakar turaka[n] dí. In 1849, however, 
J.D.Cunningham reported in his History of the Sikhs that the musadls constituted a 
class ‘composed of devotees of the Muhammadan religion who have adopted the "Jap" of 
Nanak as their rule of faith'. He adds: ‘The Musaddis are further said to have fixed 
abodes in the countries westward of the Indies.' (Loc.cit., Delhi, 1955, p.349.) 


GNDU and SRL both have ik trihu bind. The first word should probably be ihu. If ik 
is correct the sentence could perhaps be translated as ‘other than one woman' (trihu can 
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108. 


109, 


110. 


111, 


112. 


113. 
114. 
115, 
116. 
117. 
118. 


bhadhana (bhadana). Strictly the Shaving of the head as in the Hindu puberty rite or 
Preparation for a Hindu funeral. The use of the word in this context pesa howe 


bhadana (or bhadana) means hair-cutting of any kind it presumably bears the sanye 
meaning wherever it occurs in the CAS text. Cf. mona, note 37. In the Nand Lal section 
Së Seems to bear the traditional sense of shaving the head (GNDU f.196a, SRI, 


This injunction is also recorded in the Bansavali-nama. Kesar Singh Chhibbar, however, 
Gn q Qon e to the list of unpardonable sins: associating with any of the panj mèl 
-n ü s B 


The SRL version translates as: 'Gursikhs should show no sym athy toward: 
transgressors of the Rahit who worship at tombs and sepulchres (marie)! Sec 137. E š 


M4, Asa 54, AG p.366. 

hukar: one who smokes a hookah, 

Yür : a wanton person (male or female); adulterer; fornicator. 
MI, Var Sarang 7:1, AG p.1240, 

M3, Gau? Bairdgant 27(5), AG p.233. 
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119. 


120. 


121. 
122. 
123. 


124. 
125. 
126. 
127. 
128. 


129. 
130. 


131. 
132. 
133. 
134. 


have been a longer formula incorporating the term, e.g. sat nòm vah gurú. Trumpp 
claimed that the 'ground mantra’ was sat akòl sr guri (E.Trumpp, The Adi Granth, 
London, 1877, p.cxiii). The mantra was evidently to be regularly repeated as a devotional 
exercise and used as a pious ejaculation. This assumes, of course, that the mantra 
consisted of a single word or a brief phrase. Writing in the late nineteenth century, 
as the first five stanzas of Japji Sahib 


1970, p.860). 


MS, Salok Sahaskrit 33, AG pp.1356-57. The ChS version differs substantially from 
the AG text. 


jur : the topknot which the male Sikh forms by tying his long hair in a knotted bunch on 
the crown of his head. 


vahigurüjt ka khalsa van[i] gurujt ki, fate[h]. 
sat núm mantar. See above note 118. 


bhand bhagatid. bhand (bhand): an itinerant entertainer, buffoon, mimic. bhagariá : a 


professional dancer. 

M4, Devagandhart 6, AG p.528. 

MS, Gaur? Bávan Akhart 27, AG p.255. 

M4, Var GaurT 9:2, AG p.304. 

M1, Var Malar 21, AG p.1288. 

In the Adi Granth maya signifies the corrupt and corrupting world with all its snares, 
seductively presented to man as permanent and incorruptible and thus masquerading as 
ultimate truth (GNSR pp.185-7, 243). In ChS, however, it means simply money, filthy 
lucre. 


M1, Mara Solahe 9(13), AG p.1029. 


(AG p.875): 
hindi annò turaki kana. 
The Hindu is blind, the Muslim one-eyed. 
The term thus applied to the Muslim came to be used as a synonym for Muslim (MK, 
p.237; GM, p.352). 
See 107 and note 61. 
MS, Dhanasart 24, AG p.677. 
See note 60. 


Guru Nanak explicitly declares that visiting tiraths is a futile exercise (GNSR pp.210-11, 
213). Itis, however, made clearina subsequent injunction in section 121 that the 
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135. 


136. 
137. 
138. 


but with distinctively Sikh meanings. Another example is pujart (see note 60). 


Within the Sikh tradition dharamasala was originally used to designate the structure in 
which a local sangat gathered for congregational singing (kiratan) and religious discourse 
(katha). The term guri duara, on the other hand, referred not to a particular place or 
building but to the grace of the Guru, understood as the mythical 'voice' of God. Guru 
Amar Das uses it in this sense in SirrRagu 17-50, AG p.33: 

devan-vale kai hathi dati hai gurü dudrai pai . 

The gift [of salvation] is from the [divine] Giver and is obtained through the Guru (gurR-duárai). 

Although this was plainly the Adi Granth sense of the term it was soon to undergo 
change. Places associated with the Gurus acquired particular sanctity and as such 
imparted a special blessing. In this way the single word guraduara evidently came to be 
applied to Sikh places of pilgrimage (locations which are today marked by the so-called 
"historic" gurdwaras). 

Meanwhile circumstances were preparing for the shift in meaning which was to 
dislodge dharamasala. Two developments eventually produced this change. The first was 


was now located within the sangat's place of assembly. The place of assembly, formerly 


the Granth Sahib within the dharamsala, and mention of prostration in 559 cleariy implies 
it. 

Meanwhile guraduara is moving into its place. In 111 and 112 it bears the restrictive 
meaning corresponding to trath. The usage in 416, however, renders it synonymous 


MI, Japji 21,AG p. 4. 
This injunction is very difficult to construe. The translation is uncertain. 
Sections 113-115 (GNDU ff. 11a-12a, SRL ff. 21b-22b) have been recorded out of 


place. They belong with the apocalyptic material which begins with section 569. This is 
Clear from their distinctive language (particularly the verb forms), from their subject 


222 


148. 
149. 
150. 
151. 


152. 


153. 
154. 
155. 
156. 
157. 
158. 
159. 
160. 
161. 


matter, and from their use of the withering term raule dá sikh . These sections do not 
appear in the PSP text. 


- MI, Var Majh 21:1, AG p. 147. 

. M1, Gaur? Bairagani 18:3, AG p. 229. 

. M1, Var Asa 12, AG p. 470. 

. MI, Asa 36, AG. p. 359. 

. Mi, Siri Rdgu 4, AG p.15. 

- rajak ghat : the bank of a stream or edge of a tank where dhobis (rajak ) wash clothes. 
. tate paso, viz. turak pason , Bom a Muslim’. PSP, p. 85n. 

. Jis daid vich vighan nikale ` lit. e kind of compassion which produces obstacles', 


- udasi, 'solitude'. The word implies withdrawal from worldly concerns. It is used by the 


Puratan janam-sakhis to describe the travels of Guru Nanak (EST, pp. 30, 110-11, 179), 
which indicates that these journeys were originally perceived as 'withdrawals'. The 
strong emphasis on a missionary purpose is evidently a later interpretation. The word 
udasi is also used to designate the sect of Sikh ascetics who claim descent from Guru 
Nanak's son Siri Chand (EST, p.35; B40 (Eng), p. 96). 

Farid, Salok 129, AG p. 1384. 

M10, Krisan avatar 2489, DG p. 570. 

GNDU adds: 'Do not engage in discourse with any who are disposed to argue' (f. 35a). 


chandal : the offspring of promiscuous intercourse between a Shudra man and a Brahman 
woman; an outcaste; a sweeper. 


Chandi charitra ukati bilas 146, DG p. 88. 
M1, Var Marü 1:1, AG pp. 1086-87. 

Ibid., p. 1087. 

Source not identified. Not in AG or DG. 

BG XXXIV.2. 

MI, Var Asa 15, AG p. 471. 

MA, Var Gaur? 8:2, AG. p. 303. 

M1, Var Asa 5:2, AG p. 465. 

M1, DakhanT Oanikar 4, AG p. 930. 

M3, Var Bilaval 1:2, AG p. 849. This injunction is not quite as puritanical as the 


English translation may suggest. In a semi-literate society, without access to 
mass-produced printing, songs normally assume the sexually suggestive function which 
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television. When the ali mama wer ma Printed text il pyes en 
(flavour) of worldly music he almost Certainly has its sexual associations in mind. x 
162. sakhi: an anecdote concerning Guru Nanak; a story from a janam-sakhi. 
163. M3, Rāmakal? Anand 24, AG p. 920. 
164. MS, Asa 62, AG p. 386. 


165. See note 18. 


166. mathà teke. The action indicated by the common ex i a a 
ke. c pression matha tekaná , 'to place th 
forehead', involves crouching on one's hands and knees and touching the Soviel with 


one's forehead as a gesture of reverence and issi i i 
orehea submission. Elsewhere in the 
translation it is rendered 'to prostrate oneself’. nee 


167. párasu bhetie, ‘touched by the paras ', is presumably a quotation from the Adi Granth. 


The words occur in Guru Amar Das' Prabhtr Bibhas 1(10), AG p.1346 āras i 
" 5 n y B ` Th 
the legendary philosopher's stone which turns any base metal which it touches pite zold. 


168. Kabir, Salok 156, AG p. 1372. 


169. vāhagurū ji ki fate[A ]. See above note 121 for the complete form. Whereas the complete 


170. Farid, Salok 95, AG p. 1382. 
171. Lit. The Guru is his, he is the Guru's.’ 


172. kasabi : lit. ‘one who works for wages’. The usual connotation is ‘prostitute’. It appears 


to have been i in this injuncti i N ion i T 
Pm a included in this injunction by mistake. The PSP version is pakhandi , 


173. gor (tomb), mart (shrine of a deceased Hindu), gabar (tomb). A mart. differs from the 


174. 33 Savayye 1, DG p. 712. 

175. MS, Sarañg 113, AG p. 1226. 

176. M5, Sdrang 13, AG p. 1206. 

177. MS, Asa 43, AG. p. 381. 

178. M5, Gaur? Sukhamani 50), AG p. 269. 


179. A minor variant in the SRL text although almost certain] intrigui 
: r Š ly an error, suggests an intriguin 
alternative meaning. The GNDU and PSP versions both conclude the injunction With | thie 


224 


three final words of the shalok by Guru Angad which has been placed at the end of Japjf” 
Sahib (AG , p. 8). In place of chhuti the SRL had chhafT and thus concluded with kef 
chhati nali . The word ket? can mean nisan , ‘symbol’; and chhaji (modern form chhari) 
means 'stick'. Assisted by a certain measure of translator's licence one might arguably 
construe ket chhajT nal to mean that the writer is instructing his readers to conclude each 
reading of the Granth Sahib ‘with a symbol made with a [marking]-stick'. This could be 
taken to mean the practice of inscribing an auspicious symbol (such as a swastika) on one 
of the blank folios at the end of an Adi Granth manuscript after completing an unbroken 
reading (akhand path ) of that particular manuscript. The actual completing of a reading of 
the entire scripture is called the bhog (see above note 79) and the commemorative 
symbols are thus known as bhog marks. An example of this practice is provided by the 
superb manuscript copy of the Adi Granth held by the British Library (BL MS. Or. 
1125). 

Such an interpretation would, however, be far-fetched. The point is worth noting only 
because it draws attention to the absence of bhog-marking instructions in the Chaupa 
Singh Rahit-nama. References to the practice of performing akhand path are also 
conspicuous by their absence. 


180. vah gurú, vah gurú. 

181. man (manas): the human faculty combining the mind, heart, and soul of conventional 
Western usage; the psyche (GNSR, pp.178-81). 

182. MS, Bildval 58, AG p.815. ` 

183. Lit. 'five, seven, ten or a hundred Sikh households’. 


184. M1, DhanasarT 7, AG p.662. Sahib Singh, Sr Gurii Granth Sahib Darapan, vol.5, 
p.13, interprets this line as follows: "That man is declared to be trustworthy in which 
purity resides.' a 


185. M5, Bilaval 88, AG pp.821-22. The Duve demons' are the five evil impulses (lust, 
anger, covetousness, attachment, and pride). GNSR, pp.184-85, 


186. M5, SRAT 54, AG p.749. The compiler neglects to quote Guru Arjan's SEAT 42, p.745, 
which also refers to the kes, 


187. M1, Ramakali Ast 7(3), AG p.906. The AG version reads: "When Yama, rushing (in], 
seizes you by the kes and strikes you, falling unconscious you disappear into the jaws of 
Death.’ 


188. M5, Güjari Dupade 20, AG p.500. The AG version reads: "To wipe the feet of {your] 
slaves with my kes is my dearest desire.' 


189. Kabir, Gond 2,AG p.870. 

190. Kabir, Salok 25, AG p.1365. 

191. M10, Akal Ustat 252, DG p.35. 

192. There now follows a series of brief aphorisms, almost all of them expressed in a simple 
three-word form. The style is distinctively different from that normally used for recording 
Rahit injunctions in CAS . 


193. deg : cauldron, cooking-pot. In eighteenth century usage the deg symbolizes the lañgar, 
the kitchen attached to every dharamsala or gurdwara. The langar itself symbolizes the 
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194, 
195. 
196. 
197. 
198. 
199. 
200. 
201. 


202. 


203. 


204. 


205. 


generosity of the Guru bestowed on a commensal society. 


See note 75. 


puri, purta ` a small bag or packet made from leaf or paper. 


See 516. 

M2, Var Sühi 7:3, AG p.787. 

SRL, f.43b. 

PSP p.93. 

sri'akal purakh : the Timeless One, God. 


püran purakh : the Perfected One, Guru Gobind Singh. 


This description of the sixth Guru is a free translation of the term teg deg de dhani, 'the 
blessed one of the sword and cooking-pot'. 


Accordin g to Puranic cosmography the world comprised a series of concentric dvipa or 
continents' (normally computed as seven), with Jambudvipa situated at the very centre of 
the system. Jambudvipa was itself divided into nine varsa or 'regions'. Bharat-varsa 
(India) lay at the outer extremity and Mount Sumeru (or Mount Meru) at the very centre. 
Between the regions lay mountain ranges, the first of them being the Himalayas. The 
name Hem Kund (also Hem Kunt and Hem Kut), 'golden-peaked', was variously 
applied to two of Jambudvipa's prominent features, It was the name attached to the 
second of the dividing mountain ranges, the one separating the second varsa (Kinnar) 
Be he pura; and it was also applied to Mount Sumeru which was believed to consist of 
solid gold. 
The tradition that Guru Gobind Singh had performed austerities on Hem Kund in a 

previous incarnation derives from Bachitra Natak, attributed to the Guru himself. 

And now my own story I tell, 

How from rigorous austerities I was summoned by God; 

Called from the heights of Hem Kunt 

Where the seven peaks so grandly pierce the sky. ` 

Ma -Bachitra Nòtak 6:1, DG p.54 

It is difficult to tell whether this reference in Bachima Natak points to Mount Sumeru or 
to the Hem Kund range of mountains. Whereas the singular form hem kunt parabat in the 
third line implies a single mountain, the 'seven peaks' (sapat-sririg) of the fourth line 
seems better suited to the latter possibility. For the CAS narrator, however, its meaning is 
clear. Hem Kund is identified with Mount Sumeru and it was thus on the mountain of 
gold at the centre of the universe that the tenth Guru performed his austerities before 
taking birth as the son of Guru Tegh Bahadur. Mount Sumeru also figures prominently in 
the janam-sakhis (EST, p.145; B40 (Eng), p.91). 


sammat 1718 mag de mahine krisan pakh thit satamf ravivar, corresponding to 31 
January 1662. There is considerable controversy concerning Guru Gobind Singh's date 
of birth, though most sources agree that it took place in $.1723 (1666 A.C.). The 
strongest contender is Poh sudi 7, S.1723, corresponding to 22 December 1666. 
Nos and Bal, Guru Gobind Singh, Chandigarh, 1967, p.30; MK, p.321; Macauliffe 
iv. . 


Magh vadí 7, S.1718, was a Friday. 
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206. 


207. 


madra des : the Punjab. Madra Des has been variously identified as the area between the 
Beas and Jhelum rivers; between the Beas and the Chenab; and between the Satluj and the 
Ravi (MK, p.709). 


khidava : one who is employed to supervise and entertain a small child, 


208. The Bansavalt-nama, 10:6-7, claims that the Guru was taught Gurmukhi by Harijas Rai, 


209. 


210. 
211. 


212. 


213. 


214. 


215. 


another member of the Chhibbar Brahman family. 


A script very similar to Gurmukhi which was used for bookkeeping and accounting 
records. The script was used for many of the inscriptions which appear on the Pahari 
paintings of the period mid-seventeenth to early nineteenth centuries. It survived in the 
Punjab Hills well into the nineteenth century, but was eventually abandoned 
(W.G.Archer, Indian Paintings from the Punjab Hills, London, New York and Delhi, 
1973, vol.1, p.xxxi). It is difficult to determine when it disappeared from the plains, 
partly because its use was private and partly because its similarity to Gurmukhi 
presumably permitted an imperceptible process of assimilation. For an example, see 
Archer, vol.2, pp.139, 151. PSP omits Takri but expands the reference to Gurmukhi 
(PSP, p.87). 


PSP : Sastri, viz. Deva-nagari. PSP, p.88. 


Kirpa Ram Datt, a Brahman from Matan in Kashmir, was a first cousin of Chaupa Singh. 
His mother was the sister of Chaupa Singh's father. He served both the ninth and tenth 
Gurus as scribe and translator, and was killed at the Battle of Chamkaur (Piara Singh 
Padam, Sri Gurú Gobind Singh jū de darabari ratan, Patiala, 1976, pp.79-80). See 
Introduction, p.16. 


The first of Guru Gobind Singh's three marriages was to Jito, daughter of Bhikhia Khatri 
of Lahore. The generally accepted date of the marriage is 23 Har, $.1734 (7 July 1677), a 
year and eight months after the execution of Guru Tegh Bahadur (MK, p.393; Grewal 
and Bal, op.cit., p.51). 


The son of Chaupa Singh's nephew Hardayal (Piara Singh Padam, op. cit., p.88). See 
Introduction, p.16. d 
bank : a dagger with a curved blade; patd : a long, broad, two-edged sword; phul-hatha : 
cudgelling. 


The CAS narrative offers two accounts of the arrest and execution of Guru Tegh Bahadur 
(159-167, 265). Although the second account is much briefer than the first it supplies two 
details which are missing from its predecessor. The first is its claim that the reason for the 
Guru's arrest was a charge laid by his hostile relative Dhir Mal. The second is that the 
Guru set out to travel to Delhi in secret, but was arrested following an incident in a village 
where his attendant had been sent to bring water. This incident is related in clearer detail 
by Kesar Singh Chhibbar in the Bansdvali-ndma 9:64ff. 

Although the version offered by ChS and the Bansavali-nama is very different from 
the traditional account of the arrest of Guru Tegh Bahadur (see for example Macauliffe 
iv.371ff.), its substantial accuracy receives support from the principal sources now used 
for reconstructing the events of the Guru's life and death (the Bhatt vahis and the Pandha 
vahis). See Fauja Singh and G.S.Talib, Guru Tegh Bahadur (Patiala, 1975), pp.xiii, 
90ff. Two features deserve to be noted. The first is the close connection linking the CAS 
and Bansavali-nama narratives. It is at once obvious that they derive from a common 
source. The second feature, writ large in the two related narratives, is their concern to 
magnify the status and reputation of the Chhibbar Brahmans. See Introduction, pp.18, 
45-46. 
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216. Guru Tegh Bahadur's first arrest and summ t i i ja Si 
and G.S Talib, ap. cit pr ons to Delhi took place in 1665. Fauja Singh 


217. The concern of the two Chhibbar narratives (CAS and B-n) to vauni i 
reputation is well illustrated by their emphasis on the roles e Mati Dis and SC Da 
during the events leading to the execution of Guru Tegh Bahadur. The brothers Mati Das 
and Sati Das were the sons of a Chhibbar Brahman who is variously named Hira Nand 
and Hira Mal (Fauja Singh and G.S.Talib, op. cit., pp.100, 101). Mati Das, the elder, 
was the Guru's divan, and Sati Das was his cook. The Chhibbar narratives are evidently 
Correct in claiming that the two brothers were executed with their master. They mislead 
however, in implying that the two Chhibbars were the only Sikhs to stand by the Guru 


ka Zeie 2 Si dram (ibid. p.97). For their place in the Chhibbar family tree see the 


218. Thursday, 11 November 1675. 
219. MIO, Bachitra Natak 5:15-16, DG p.54. 
220. sucham karake : ‘keeping it undefiled’, 


221. dui gharT pakki tik : ' 1 Ch T is equi 
dui ghari pakki tik : “for two complete gharīs '. A gharT is equivalent to twenty-four 


222. hari-sar. See note 77. 


223. According to Hindu custom the Garuda Purana is read during funeral cer i 
lu e, . 1 
place of garar purán the PSP text has sanskrifr Saloka[nj, SÈ the Salok Sahaskziü 
which are recorded near the end of the Adi Granth (AG pp.1353ff; PSP, p.89). 
224. braham bhoj jag : a ritual feast Qajand, yagya, jag) at which Brahmans are fed. 


225. For the masands see note 25. This reference Concerns a peri 
SE period when the masands were 


226. The wife of Guru Tegh Bahadur and mother of Guru Gobind Singh. Gujari was the 


Kartarpur. Her brother Kirpal Chand achieved romin duri i 
Gobind Singh (Fauja Singh and G.S.Talib, op.cit, 214. VUE ee 


227. sahibazade ni raj tilak hovai : 


i 'Let the young mast i i 
kibo mark of roy didi? young er receive [on his forehead] the 


228. karakhünà ture : 'the workshop will function', Kesar Singh i i 
i : ` Ç gh Chhibbar uses the word 
me Go plainly designates the Guru's family and personal retinue or entourage En 
229. Saturday, 24 March 1677. The traditional date of the consecration of Guru Gobi i 
S y, 77. d Singh 
is the first day of Baisakh, S.1733 (29 March 1676) (H i ru Gobi 
Singh, Cine. tae de ) (Harbans Singh, Guru Gobind 
230. See Introduction, p.17. 
231. “See Introduction, p.16. 


232. Guru Har Rai (1630-1661). 
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233. 
234. 
235. 


236. 
237. 


238. 


239. 


240. 


Guru Har Krishan (1656-1664) and Guru Tegh Bahadur (1621-1675). 
sar-o-pa : ‘head to foot’, a robe of honour, a khil'at. 


A Sanskrit drama relating the adventures of Hanuman. According to legend the original, 
inscribed on stone, was cast into the sea at the instance of Valmiki who feared that it 
would overshadow his own Ramayana. Portions of it were eventually recovered during 
the reign of King Bhoja of Malwa (1018-1055) and by his command the entire drama was 
recorded anew. It is clearly the work of several hands and evidently dates from the tenth 
or eleventh century. (John Dowson, A Classical Dictionary of Hindu Mythology &c, 
London, 1961, p.117; MK, p.194.) 


9 November 1678. 


The feast, held on the anniversary of Guru Tegh Bahadur's death, was obviously a 
celebration of the srddh rite. The PSP text refers to it as a sradh ceremony. 


Ruler of the hill state of Garhwal, defeated by Guru Gobind Singh at the Battle of 
Bhangani in 1688 (Grewal and Bal, pp.70ff). 


The ChS narrator here refers to a tradition which Kesar Singh Chhibbar relates at greater 
length in the Bansavali-nama , a tradition which purports to explain how there came into 
existence a recension of the Adi Granth which incorporates works by the ninth Guru. The 
original version of the scripture was dictated by the fifth Guru to his amanuensis Bhai 
Gurdas in 1603-04. This manuscript passed from the sixth Guru to his grandson Dhir 
Mal, an unsuccessful aspirant to the title of Guru, who endeavoured to use it as support 
for his claim to the succession. It remained in the possession of his family and according 
to Kesar Singh Chhibbar the tenth Guru asked Dhir Mal in $.1753 (1696 A.C.) to 
surrender it. Dhir Mal scornfully replied that if Gobind Singh truly was the Guru he 
should prepare his own Granth. The challenge was accepted. Guru Gobind Singh 
dictated a fresh copy of the sacred scripture, thus producing what came to be known as 
the Damdama version (B-n 10:295-96). 

For a more detailed statement of this tradition see GM, pp.411-414. The CAS narrator 
here presents it in summary form with one amendment. It was, he claims, the grandson 
of Dhir Mal to whom Guru Gobind Singh directed his request. The possibility that the 
tenth Guru made such a request is plausible but uncorroborated. The tradition that he 
subsequently dictated a new version is altogether implausible (Piara Singh Padam, Sri 
Gurit Granth Prakas, Patiala, 1977, pp.94-95; ESC, p.75). 


Rup Kaur (or Anup Kaur) is said to have been a young and beautiful Khatri widow of 
Lahore who endeavoured to seduce the Guru. Posing as a sadhu she took up her abode 
near Anandpur and used hirelings to spread the news that the newly arrived sadhu could 
communicate with the goddess Devi. This information considerably interested the Guru, 
and when he sent a messenger to arrange an interview he was instructed to come alone at 
midnight, clad in the garb of an ascetic. After receiving him the disguised Rup Kaur 
retired and then reappeared as the kind of woman a young man might find difficult to 
resist. The Guru, however, rebuked her and departed. The disappointed temptress raised 
the cry of 'Thief!', but the Guru escaped in the resultant confusion. In order to warn 
others against such dangers he recorded the numerous stories of female guile which 
appear in the Dasam Granth as the Charitra. (John Campbell Oman, The Mystics, 

Ascetics, and Saints of India, London, 1903, pp.196-8). Oman, who names no source, 
adds that the Guru was persuaded by his experience to found the Nirmala order of Sikh 
sadhus (ibid., p.197). For the dominant traditions concerning the origin of the Charitra 
and the founding of the Nirmala order see MK, pp.343, 534. 
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241. Charitra (properly called the Pakhyan Charitra or Charitropakkyan and commonly 


242. 


243. 


known as the Trid Charitra) comprises a lengthy collection of anecdotes recorded in th 

Dasam Granth (DG, pp.809-1388). Drawn from a wide range of sources (Epic, Puranio, 
Rajput, Persian and native Punjabi) these stories lay repeated stress on the impressive 
skills which women bring to the art of seduction. There are exceptions to this rule 
amongst the 404 anecdotes contained in the Charitra, but a substantial majority offer 
variations on the dominant theme of feminine wiles. Because the Dasam Granth is 
regarded as a sacred scripture the collection is usually interpreted as a series of cautionary 
tales designed to protect careless men from the perils of lust and thus to promote the cause 
of morality. This is the attitude which the CAS narrator has evidently adopted. Tt is, 
however, possible to read the Charitra as a diverting anthology which includes a large 
number of distinctly risqué contributions. Although the number is given as 405, number 
325 is missing from the Dasam Granth. (MK, p. 343; Dharam Pal Ashta, The Poetry of 

the Dasam Granth , New Delhi, 1959, pp.150-165; C.H.Loehlin, The Granth of Guru 

Gobind Singh and the Khalsa Brotherhood, Lucknow, 1971, pp.48-51.) Ashta's 
treatment includes translations of sample narratives. 


This date (corresponding to 8 September 1696) is given at the conclusion of the collection 
as recorded in the Dasam Granth (DG, p.1388). 


Although Baisakhi Day, S.1756 (30 March 1699) is generally accepted as the date of the 
Khalsa's inauguration, other claims have been made, including the date offered here by 
ChS (15 July 1697). Kesar Singh Chhibbar supports S.1754, but diverges from ChS 
with regard to the actual day. Whereas ChS specifies the seventh day of Savan, the 
Kesar Singh Chhibbar version claims that it took place on the eighteenth day of Chet (B-n 
10:319). The differing views concerning the date of the event are acompanied by a wide 
variety of conflicting claims relating to what actually happened. For a discussion of this 
issue see Grewal and Bal, op. cit., pp.182-189. Grewal and Bal wisely conclude that in 
yen of the paucity of Contemporary or near-contemporary evidence the historian should, 
in the meantime, suspend judgement on most aspects of the controversy. See al: 

Singh (ed.), Sr? Gur Sobha (Patiala, 1967), into, pp.36-40. 4 aie 


. katora : a shallow cup or bowl, usually made of a metal such as brass or copper. 


. karad, karad :,a crude knife used for domestic purposes. The PSP text has khandd, a 


two-edged sword (PSP, p.90). 


` 


246. The modern order of service for initiation into the Khaisa specifies ten savayye (the same 


247. 


248. 
249. Again the PSP text diverges. 


ten as the daily nir-nem, viz. the ten taken from the Akal Ustat 1.21-10.30, DG 
pp.13-15, (SRM, p.34). It is not clear which five savayye the CAS compiler had in 


mind. 


The PSP text diverges from GNDU /SRL at this point. Having specified a khanda as 
the weapon to be used for stirring the baptismal water the PSP version then declares that 
five individuals were instructed to recite the savayyas. It continues: 

Who [were these five? They were ]: Daya Singh, a Khatri from Lahore; Sahib Singh from 

Southern India, of the same caste (janam) as Sain [the Bhagat, viz. a Nai or Barber); 

Hinimat Singh of Jagannath Puri, a fisherman by caste; Dharam Singh from Hastinapur, 

of the same caste as Dhanna [the Bhagat, viz. a Jat]; and fifthly Muhakam Singh of the 

same caste as Namdev [the Bhagat, viz. a Chhimba]. These five Singhs began to recite 

the savayyas. 

PSP, pp.90-91 


patásá : a soluble confectionery. 


In place of Dharam Chand it substitutes Mata Sahib Devi 
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250. 
251. 


252. 
253. 


254. 


255. 
256. 
257. 


258. 


259. 
260. 
261. 
262. 


(sic Mata Sahib Devan, the Guru's third wife) as the person responsible for adding 
sweets to the baptismal water (PSP, p.91). 


a-mrit ; ‘deathless’; the water of eternal life; the nectar of immortality. 


Chandi charitra ukati bilas 231, DG p.99. The final line also appears in the Krisan avatar 
2489, DG p.570. See section 121. 


vühu gurüjt ka khalsa vahu gurījī ki fate[h]. Cf. 90. 


The text gives as the Guru's response to Chaupa Singh: tanakhdlao ino paso. This comes 
very close to tanakhah lo ino[ñ ] paso[ri ] which means 'Fine them’ or 'Punish them’. 

With this slight amendment the response is actually a formula which properly belongs to a 
later portion of the text (see below note 300). In the context of the first initiation 
ceremony, however, it seems unlikely. Much of section 181 as recorded in the 
GNDUISRL text is doubtful and the translation should not be read as definitive (GNDU, 
ff. 59a-60a. SRL, f. 42a-b). The PSP text (p.91) is coherent, but like the remainder of 
the PSP version of the first initiation ceremony probably represents a later amendment. 


The rite which is to be performed is a sacred observance and karah prasad should 
therefore be provided. During the course of the rite (presumably at its conclusion) the 
karah prasad will be distributed to all who are present. See note 75. 


MI, Japjt 16, AG p.3. 
See note 118. 


The Sikh festival of Hola, or Hola Mahalla, takes place on the first day of the month of 
Chet (Chetra, March/April), the day following the Hindu festival of Holi which falls on 
the last day of Phagan (Phalguna). The instituting of the festival is attributed to Guru 
Gobind Singh, the specific purpose being to provide for his followers a day of military 
exercises. The day is still celebrated at Anandpur Sahib with martial competitions and a 
mock battle. 


Cheto's misdemeanours and the Guru's subsequent treatment of the masands is described 
in greater detail by Kesar Singh Chhibbar (B-n 10:333-355) and also in SPr. On the 
occasion of the annual Baisakhi and Divali festivals the masands were expected to bring 
to the Guru gifts which they had received on his behalf. Cheto, however, was 
appropriating gifts for his own personal enrichment and issuing false receipts. When this 
came to light he was supported by his fellow masands. The Guru's express summons 
were disobeyed, with the result that the masands and their adherents, together with the 
Dhirmalias, Ram Raias, and Minas (i.e. the pañj mel , note 25) were excommunicated. 
All loyal Sikhs were commanded to attach themselves to the Guru's Khalsa and render 
their allegiance directly to him. The ChS text is particularly corrupt when relating the 
story of the masands' rude disobedience and needs extensive supplementing in order to 
produce a coherent narrative. For a note on the reference to masands being burnt see 
Surjit Singh Gandhi, History of the Sikh Gurus, Delhi, 1978, p. 427. For Cheto the 
Masand see also Gian Singh, Tavarikh Gurú Khálsa , vol. 1, Patiala, 1970, pp.865-66. 


The SRL text omitted sections 185-246. 
MI, Var Asa 22, AG p. 474. 
surapur ` 'city of the gods', Indra's abode. 


The PSP version omits sections 194-280. 
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263. char padárath ` prosperity, goodness, success and salvation. MK , p. 347. 
264. Bachitra Nátak 6:30, DG p.57. 

265. Ibid 6:29, DG p. 57. 

266. Ibid 14:5, DG p.73. 

267. Ibid 6:32, DG p. 57. 

268. Ibid 6:60, DG p. 59. 


269. This story figures prominently in the Gurbilas literature and John Malcol 

version of it in his Sketch of the Sikhs (Calcutta, 1810), p. 222n. erh 
Macauliffe related the transformed version presented by Gian Singh in Panth Prakas 
(M.A. Macauliffe, The Sikh Religion, Oxford, 1909, vol.v, chap. viii. See also Khazan 
Singh, History and Philosophy of the Sikh Religion, Part I, Lahore, 1914, pp.170-172) 
Surjit Singh Hans has noted the fascination which Durga exercised over the Sikh writers 
of the eighteenth century, particularly those responsible for the Gurbilas literature: 
Historical analysis of Sikh literature’ (unpub. Guru Nanak Dev University PhD thesis, 
Amritsar, 1980), pp.419, 430-32, 458, 504-5. See also his articles "The Gurbilas in 
the early nineteenth century’, Journal of Regional History YI. (1981), pp.51-53; and in 
particular ‘Prem Sumarg - a modern forgery' in Proceedings of the Punjab History 
Conference 1982 (Patiala, 1982), pp. 180-81. In the latter he argues that the so-called 
ie eee d Cannot be an eighteenth-century work precisely because it fails to mention 

No eighteenth century Sikh writing, especially Gurbilases can fail to bring up Goddess 

or Devi. They are lineal descendants of the Bachittar Natak. They are nagged in varying 

degrees by the question of the appearance of the goddess before Guru Gobind Singh. 

` - Loc. cit, p. 181 


270. d further definitions of the four varieties of Sikh see section 596. See also Introduction 
a a 


271. The SRL text included section 247 which reads: 


Sikhs Should not behave in this manner. They should never contemplate such 
b wickedness, such sins, such infamy. j 
This comment actually connects well with section 184 which precedes it in the SRL text. 


There is thus no visible evidence of an omissi i i i 
S omission, apart from the discrepanc 
numbers which results. a EE 


272. jamá: garment, body. 


273. The first recension of the Adi Granth di j i i 
160304. ESÈ. p. 60, was dictated by Guru Arjan to Bhai Gurdas in 


274. See note 25. 
275. MIO, Akal Ustat , Invocation, DG p. 11. 
276. Source not identified. The couplet is not recorded in the Dasam Granth. The first three 


words translated as ‘breeches, bangle, and a knife' are kachh dadhà karab. The 


translation assumes that dadh@ must have the same meaning as kara and that karab 
S 
De E Tut 
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277. 
278. 
279. 
280. 
281. 


282. 


283. 


284. 


285. 


286. 


287. 


288. 
289. 
290. 


Mi, Surplus Shaloks 12, AG p. 1411. 
Mi, Var Majh 16, AG p. 145. 

Surjit Singh Hans, 'Historical analysis of Sikh literature', pp. 182-92. 
For the janam-sakhi story of Lalo and Bhago see EST , pp. 86-87. 


The two rababis (the rabab-players who sang kirtan for the Guru) were Balvand and 
Satta, to whom an Adi Granth var is attributed (Tikke dí Var in Ramakali raga, AG 
pp.966-68). For a different version of the story concerning their insolence, chastisement 
and eventual repentance see Macauliffe ii. 21-24. 


For the tradition concerning the faithful service performed by Amar Das as Guru Angad's 
water-carrier see Macauliffe ii. 35, 42-43. 


This story is related in the Makima Prakas Kavita, sakhi 24. Sarup Das Bhalla, Mahima 
Praküs, ed. Gobind Singh Lamba and Khazan Singh (Patiala, 1971), pp. 236-39. 


This anecdote may possibly be a version of the story of Sahari Mal (Macauliffe ii. 276). 
Its principal features appear, however, to derive from the story of Chandu Shah, the 
Khatri of Lahore who unsuccessfully sought to marry his daughter to Guru Arjan's son, 
Hargobind. A traditional view of Guru Arjan's death attributes it tq the malign influence 
of the humiliated Chandu Shah (Macauliffe iii. 70-100). 


Prithi Chand (1558-1618) was the eldest of Guru Ram Das's three sons and Arjan 
(1563-1606) the youngest. The middle son was Mahadev (1560-1605) (MK , pp. 60, 
603, 700, 775). For the tradition concerning Guru Ram Das's choice of the youngest son 
as his successor, see Macauliffe ii. 276-84. For a slightly different version of the story 
of Prithi Chand's attempt to poison the child Hargabind, see Macauliffe iii, 46-47. 


The Pathans who committed treachery against the sixth Guru were Painda Khan and his 
associates. Painda Khan was an orphan who entered the Guru's service as a young man. 
Tradition relates that he was gifted with enormous physical strength and that this strength 
combined with his warrior skills won him high favour in the eyes of his Master. 
Conscious of his own ability he grew in pride which eventually turned to insolence. 
Eventually he was dismissed following an attempt to conceal the fact that his son-in-law 
had stolen a hunting hawk belonging to the Guru's son Gurditta. He complained to the 
Emperor who sent an army against the Guru in 1634, The army was defeated at Kartarpur 
in modern Jalandhar District and Painda Khan was slain by the Guru's own hand 
(Macauliffe iv. 52, 66, 88, 98-99, 191-208; MK, p. 588). 


A person called Mihar Chand appears in the traditions relating to Guru Har Rai, but he 
does not match the description offered in this ChS anecdote. A great-grandson of Guru 
Nanak named Mihar Chand served as mahant at the Dehra Baba Nanak shrine during the 
period of the seventh Guru. There is, however, no indication that he bore enmity towards 
the Guru. He was, moreover, a Khatri of the Bedi got, whereas Mihar Chand is said in 
the text to have been a Khahir (Macauliffe iv. 288. MK p. 726). 


There is no section numbered 266. 
pandi ` bundle, 'the burden [of responsibility)”. 


The Guru and the sangat are one. The Guru is the Khalsa and the Khalsa is Guru. See 
Grewal and Bal, op. cit., pp. 125-6. 
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300. 


301. 


302. 


303. 


304. 


. MS, Asè Chhant 11 (1), AG p. 460. The compiler has jumbled two lines of the Adi 


Granth original. 


. Vahagurit niárá kita hai. niara : separate, distinct; the process of separating gold from 


dross. 


. Sava lakh . 

- M1, Dakhani Oañkar 27, AG p. 933, 

- The PSP text rejoins the GNDU/SRL text at this point. See above p.171. 
. Jeta sabh akar. AG ` jeta jagatu sansaru , ‘the entire world". 

. M3, Var Vadahans 21:1, AG p. 594. 

- MS, Gauri SukhamanT 18:1, AG p. 286. 


. purakharat (purusdrat ): any of the four traditional goals of human life, viz. kam, the 


gratification of sexual desire; arath, the acquisition of worldly wealth; dharam (dharma), 
the discharge of duty; and mokh (moksa ), emancipation. 


tanakhah : penance, fine. For a discussion of tanakhah and its derivative tanakhahia , 
'transgressor', see Introduction, pp.25-26, 32. In sections 287-547 most injunctions 
conclude with the formula so tanakhahTa, 'he is a transgressor', or be should be required 
to perform a penance’, Whereas the Punjabi form is commendably brief its English 
translation would become intolerably cumbersome if repeated after each injunction. A 
somewhat different format has therefore been devised. The repeated usage of so 
tanakhahiá (or the variant form su tanakhdid ) is covered by a single introductory 
statement ` "The following offenders should be required to undergo a penance.’ 
Thereafter the various offenders are listed without further mention of the fact that each is 
to be regarded as a tanakhahia. In a few instances the terminal formula has been 
strengthened in the original to read so pakkò tanakhahid , he is a grievous offender’, and 
in one instance the expression bhalla tanakhahia is used (443). The insertion of pakka 


usually seems to be indiscriminate and no account has been taken of it (or of bhallà ) in 
the translation?" 


chihare de rom : facial hair. Because this injunction is specifically directed to Sahaj-dhari 
Sikhs it presumably refers only to the beard and not to the hair on the head. 


In CAS usage prasad sometimes means ordinary food, sometimes sacramental food 
(karah prasad ). See above section 45 and note 75. As in the section 45 instance the 
single word prasad seems better understood as karah prasüd in this and other references 
which occur in sections 288-296 passim. The usage implies a ritual context, notably in 
the case of prasdd which is brought into the presence of the Guru Granth Sahib (290). 
In one instance reference is made to prasadi gur ka ,' the Guru's prasad' (294), a term 
which the Nand Lal Rahit-námá uses in a manner which similarly implies ritual usage 
(GNDU, f. 200a; SRL , f. 99b). The references in 298-300, however, seem to designate 
ordinary food, although the first of them specifies food consumed in a langar. 


See above section 31. It appears that Sahaj-dhari Sikhs as well as Amrit-dhari members 
of the Khalsa were expected to wear only turbans on their head. 


Lit. 'One should wear one's loin-cloth within the man.' The word langot, "loin-clath', 


has strong sexual associations. A lanigot-band is one who keeps his langot fastened, viz. 
a celibate ascetic; and langot kholand (lit. 'to open the lañgot ') means ‘to have sexual 
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305. 


306. 


307. 
308. 
309. 


310. 


311. 


312. 


313. 


314, 


315. 


316. 
317. 


318 


intercourse’. In place of a loin-cloth the Sikh should, of course, wear a kachh. 


The SRL copyist added the following exhortation at this point: . 
Repeat [the words] ‘Sri Vahiguru' continuously. (Do so] spontaneously with every breath, 
whether sitting or rising. This is a Sikh practice which [every] Sikh is expected to 


observe. Y ECKER 
The exhortation is obviously out of place in a ranakhahid list. 


To purify a chauka (cooking-square, or place where food is prepared) it is necessary to 
smear it with a mixture of mud and cow-dung. 


zimedar vast. This presumably refers to the sarapañich or village headman. 


Translation uncertain, 


i y i him. 
f ading out the hand before a person's face, the palm being before 
This Da ven grave; insult.' (Maya Singh, The Panjabi Dictionary (Lahore, 1895), 
p.169). PSP version: "The Sikh who in anger speaks ill of another Sikh.' (PSP, p. 94). 


hi i i i it, involves gross 
This offence, like the two which precede and the three which follow it, invo) 
dle The proscribed actions also imply challenges to the person thus insulted. 


T. T 'foreign'. For the eighteenth 
aradesi. In modern usage paradest normally means ‘foreign’. E h t 
See however, it was much more restricted in terms of geographical distance. One's 

des was one's own area and this might well be limited to a few square miles. 


jo sikh nú gurú dà maria akhe, lit. "He who says to a Sikh, "May the Guru strike you 
down." 


is offence and the one which follows may be proscribed because they imply disrespect 
M. sword or because the sword is less accessible if carried in such positions. 


See note 9. 


It is a simple matter to remove a turban without unwinding it and then to put it on again as 
One puts an a hat. The practice is here proscribed by the GNOU and PSP texts, SRL 
omitted this offence. 


See note 118. 


is i i 9 4 ing-girls as the 
. This is unlikely to refer to the 'nautch' performed by dancing-gir! 
a A is evidendy. directed to males. It may refer to religious dances such as the 
Krishna lila, or perhaps to rural folk-dances such as the modern bhangra. If the 
proscription concerns the latter it has been conspicuously ineffective. The verb nachna 
also means 'to caper, frolic, romp'. 


. The proscription may also include the staining of finger-nails and toe-nails. 


319. M4, Var Gauri 15:1, AG p. 308. 


320. bhadant. See note 108. 


321 


. PSP omits this offence. 


322. pret: devil, fiend. 
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323. SRL omitted this offence. 


TÉ desir a Mle Be om cken, impure this regulon nee ely 
tree GE Ge oe Gurus, DEVE received devout offerings from 
Cae uslim rulers as tax or for any othe) 

325. SRL omitted this offence. 

326. harümi : one who does that which is unlawful; a fornicator. 

327. kuttha: 'slaughtered' the flesh of animals killed according to prescribed Muslim ritual. 

328. nigure anipahalre nal . This may specifi i i 
eee ee Mande nha tee ph ay A an is refer * pides 

329. PSP omits this offence. 

330. In these two items prasüd may possibly mean ordinary food. 

331. Cf. section 430. 


332. SRL omitted this offence. 


period. See for example Bichitr's famous portrait 'Dara Shikoh with Sages in a Garden’, 


334. saka (Pothohari): red. Because it is a colour associated wi l i i 
m ae ` 3 h 
inappropriate for the manly' (GM , P. 805). i zt Il NIST 


335. A small two-stringed instrument. For a picture of a dutdrd see MK, plate facing p.135, 
336. chaurt, 'chowrie', the whisk used by a reader to protect the Guru Granth Sahib. 
337. topi-vala: lit. one who wears a cap, hat, or helmet' but idi i ' i 
t it. , hat, 'omatically used to d 
Mughal Soldier or (later) a European. It is, however, possible that in both 384: and 385 
topi-vala should read simply 'Muslim'. Cf. fopian , note 58. 


338. turak akhar, "Turkish characters', i.e, Arabic. The i yi i 
7 > h $, Le, 2 placing of a book, inscribe 
Printed page, etc. on one's head signifies reverence for its contents, TISE paper, 


339. gor mart. See note 173. 
340. Although kallar normally means saline soil the word has also be 
à kall J en used 
for reh ‘fossil alkali (used for washing and making soap)’ (John T. Plans, SE 
of Urdu, Classical Hindi, and English, London, 1884, pp. 842, 613). 
341. This presumably refers to money given to a dharamsalia. 


342. These two injunctions and the scriptural quotation have evidently been inserted at this 
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point by mistake. 
343. M4, Gauri Piirbi 4, AG p. 13. 
344. SRL omitted this offence. 
345. besava dā tamása : "be harlot's display’. 


346. saravar (sarovar ): a stretch of water. If used in a religious context it designates a sacred 
lake or pool where (in theory at least) lotuses grow. This CAS reference is presumably to 


places of Hindu pilgrimage. 


347. mürT maküm: a building of impressive proportions. In the Punjab the term has been used 
to designate shrines dedicated to Gugga Pir, the legendary healer of snake-bites. MK , 
pp. 307, 725. 


348. turak di yaravi : the ceremony held on the eleventh day after a Muslim's death, 


349. The names 'Singh' and 'Kaur', adopted by male and female members of the Khalsa, 
should not be omitted. If, for example, a man's name is Sher Singh he should be called 
Sher Singh, not Sher nor some other diminutive such as Shera or Sheru. 


350. hukam-nàvie: those who proclaim a decree (hukam-ndma ) of the Khalsa to all members 
of the Khalsa. In a more general sense the word could mean any who exercise authority. 


351. The wording of this injunction leaves its precise meaning unclear: 'He who does not teach 
his son the Pothi Granth Sahib Ji is a tanakhakra:' It would be unreasonable to expect all 
eighteenth-century Sikh boys to become literate to the point where they could read the 
scriptures. The injunction may perhaps be intended for fathers who are themselves 
literate. o 


352. This injunction may refer to moral or doctrinal error, The context suggests, however, that 
it is to be construed literally as a prohibition of false travel directions. 


353. ¡hu ant-orak ka bachan hai : "This is the word of [the One who is] the end and limit [of all 
creation].' 


354. Mi, Var Majh 12:2, AG p. 143. 
355. BG XXXIV. 21. 


356. It is possible that here, as in 288-296, prasad may mean karáh prasad. Whatever the 
intended meaning of prasdd may be there can be no mistaking the general purport of the 
prohibition. It clearly implies a differential ranking of Kes-dhari and Sahaj-dhari, the 
former perceived as superior to the latter. 'Kes-dhari' is presumably used here as a 
synonym for 'Amrit-dhari'. 


357. MA, Sárañg Dupadá 7, AG p.1200. The brief shabad which opens with this couplet is 
traditionally believed to have been addressed by Guru Ram Das to the disappointed Prithi 
Chand following the announcement that the succession would pass to the younger son 
Arjan. Sabadarath, p. 1200n. See notes 25, 285. 


358. Prahlad was the virtuous son of the demon-king Hiranyakasipu. It was to protect Prahlad 


from his evil father that Vishnu appeared as the Man-Lion Avatar (Narasimha) and killed 
Hiranyakasipu. 
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359. 


A portion of Guru Amar Das's Rümakali Anand (AG pp. 917-22) commands a _ 


particular prominence in Sikh ritual and liturgy. This portion, which comprises the fi 
five Stanzas and the last, is a part of Sodar Rakiras , the evening liturgy. Se noie 18. itis 
also recited before commencing a reading of the complete Adi Granth and again at its 


+ conclusion (both sadharan path and akkand path ); prior to the distribution of karah 


360. 
361. 
362. 
363. 


364. 
365. 
366. 


367. 


368. 
369. 
370. 
371. 
372. 
373. 


374. 


prasad; at the conclusion of the orders of service for child-naming and marriage; duri 
the brief post-cremation ritual; and as a part of the Khalsa initiation ceremony (SRM 
pp.19-20, 20-21, 25, 28, 30, 34). The hymn is generally known as Anand Sahib . For 
its place in the marriage service see note 40. For a translation see TSSS , pp. 100-101. 


Cf. section 376. 
SRL omitted this offence. 


bhàdani . See note 108. 


Karah prasad comprises equal parts of td, ghi, and sugar. See note 75. These ingredients 


must be weighed before mixing. After the karah i 
Ree e D prasad has been prepared it must not be 


MS, SGrang 13, AG p. 1226. 
bikhid , poison. See note 109. 


Suchanand was a functionary (pesakar ) in the retinue of Vazir Khan, the 

Sarhind who led the attack on Guru Gobind Singh in 1704. Following the oka o 
Anandpur the Guru's mother and his two younger sons, Zoravar Singh and Fateh Singh. 

were treacherously delivered into the hands of Vazir Khan. Suchanand urged his master 
to execute the two children on the grounds that they were ‘the offspring of a snake'. Vazir 
Khan eventually accepted the advice and the dominant tradition reports that they were 
bricked into a wall. In 1710 Banda Bahadur wrought vengeance on the city of Sarhind 
and on the vile Suchanand. In place of sucha (true, faithful) the Sikhs substituted jhütha 


Coo ang referred to him thereafter as Jhuthanand (MK, p.158. Macauliffe v. 168 ff. 


m piace of salir khatrT the PSP version has chandüsaht- khair? (PSP, p. 101). See note 


Cf. section 80. 

PSP omits this offence. i 

SRL omitted this offence. 

SRL omitted this offence. 

hükam (hakim ): one who exercises judicial authority; magistrate; governor. 

Dharamraj or (as in this reference) Dharamrai is the title applied to Yam, the god of the 


dead, in his role as divine arbiter of the fate of each individual. Strictly speaking the task 


of recording an individual's good and bad deeds i i i i 
ja A ve Chie cups g is not his. It is performed by his 


Actions which dirty or defile must always be performed with the left hand. The right h: 
must be kept unpolluted for actions which require purity (particularly eating). RO 
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375. This prohibition may be aimed at debtors who try to evade their creditors. 

376. SRL omitted this offence. 

377. Section 470 has evidently been misplaced. It should probably follow 461. 

378. The basic creed of Islam (‘There is no god but God...’). 

379. Hair which has become bunched or tangled in the process of washing or wringing should 
be loosened and separated either by shaking the head or by a careful unravelling with the 


fingers. The prohibition is evidently directed against the kind of vigorous hand action 
which would imply disrespect to the kes. 


380. sahid gañj : a place sanctified by a martyr's death. 
381. jal de kandhe par : at water's edge. 


382. pag. In this context pag may perhaps designate a kesaki, the light turban which is 
commonly worn in bed at night or, during the day, underneath the larger standard turban. 


383. süradas. Surdas, the celebrated sixteenth-century author of the Sür Sdgar, was blind. His 
name has accordingly been used as a synonym for ‘blind person’. MK , p. 169. 


384. Cf. sections 335, 391. The PSP version of this item proscribes the consuming of 
sheep's curds, not their application to hair. PSP p.103. 


385. Farid, Salok 130 (line 2), AG p. 1384. 


386. bikará[n ]. The five evil impulses are kam (lust), krodh (anger, wrath), lobh 
(covetousness), moh (attachment to worldly things), and hañkár (pride). GNSR, 


pp.184-5 
387. Source not identified. Not in AG or DG. 


388. katird : a gum resembling tragacanth obtained from the bark of the Srerculia urens . J. T. 
Platts, op. cit., p. 813. 


389. mahadi, menhedi : the Broad Egyptian Privet. The leaves are powdered, beaten together 
with catechu, and made into a reddish-orange paste for staining hands and beards. Ibid., 
pp. 1108-9. š 


390. PSP omits this offence. 


391. granth sahib jr athava pothi . The word athava has been construed as the adverb meaning 
‘that is to say’. This gives the translation: 'the Granth Sahib or, in other words, the 
[sacred] volume. If it is construed as the conjunction meaning ot the translation will 
read ‘the Granth Sahib or [any other sacred] volume’, the latter presumably a reference to 
a janam-sakhi. Normally, however, poth? means for the CAS compiler the Granth Sahib 
(the Adi Granth) and this is the meaning which it bears in the preceding section. 


392. Atthis point PSP interpolates a brief narrative passage which describes how one of the 
Gurus rejected a complaint lodged against his ragis by one of his Sikhs. The Guru is not 
named. PSP, p. 104. 


393. The GNDUISRL text for this section is brief and cryptic. The PSP text, however, 
specifies Brahmans and makes the meaning of the prohibition clear. PSP, p. 105. 
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396. 


397. 
398. 


399. 


400. 


401. 


402. 
403. 
404. 
405. 
406. 
407. 
408. 
409. 
410. 
411. 


- See note 38. This section and the next are not expressed as tanakhahid offences and are 


presumably misplaced. 


. Fire is sacred and must be treated with reverence. These two proscribed methods of 


extinguishing fire both imply disrespect. Cf. also 543. Blowing out a flame is 
presumably regarded as disrespectful because it may spray spittle. Cf. 562. For the same 
reason some Sikhs still cover their mouths when reading the Adi Granth. 


Whereas the GNDU/SRL text plainly forbids the administering of khande dr pahul 
(sword-baptism) to a woman the later PSP analogue reverses the meaning by inserting 
the negative adverb na before the verb (PSP, p. 105). The PSP version presumably 
represents a deliberate gloss, one which reflects the understanding of a later period. This 
possibility is considerably strengthened by a similar disagreement concerning the Sikh's 
duty to the rising sun (GNDUISRL section 516; PSP, p. 106). In this latter instance it 
is the PSP version which omits the negative adverb. Both offences concem practices 
which an ‘enlightened’ view might regard as ‘superstitious’. The fact that in both cases 
the PSP reading represents ‘enlightenment’ as opposed to ‘superstition’ suggests the 
influence of a later view. For khande di pahul see note 39. 

Kabir, Gond 11, AG p. 873. 


Copies of the Adi Granth are nowadays supplied with marker ribbons attached. Because 
there is no possibility of removal these ribbons are in no danger of pollution, 


He should say hare karane , not sukave . Kahn Singh includes hara karana (to wash, 
cleanse, make dry’) in his ‘Glossary of Khalsa usage’. GM , p. 351. 


The objection to using disrespectful language with reference to a slate is presumably 
because the slate will have been used for recording Gurmukhi letters. The longer PSP 
version adds that mukávanT (mukāvaņā , to complete) should be used in preference to 
sukavant (PSP, p. 105). SRL omitted this offence. 
Jap 184, DG p. 10. The precise nature of the injunction is not clear. The writer 
presumably regards the sun as a visible representation of Akal Purakh. Cf. 151-152, 550. 
The PSP text omits the negative adverb, thus reversing the meaning. See note 396. 

SRL omitted this offence. 

PSP omits this offence. 

dari-vald : ‘a bearded [Sikh ]'. 

kes dikhde: lit.'show [his] kes’, but idiomatically the expression for having lice extracted. 
PSP : sota vara , ‘either stick or stone’. 

PSP omits this offence. 

SRL omitted this offence. 

SRL omitted this offence. 

SRL omitted this offence. 


PSP omits this offence. 
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š d A e - iguro". If. 
412. jo satigurü ke kite upar bakit kadhe: "He who demands a balance from the Satiguru Wis 
for Sivik, a Sikh who has asked for two sons receives only one he must not complain. 


413. M5, Gaur? Sukhamant 16(7) and 23(5), AG pp. 284, 294. 

414. M1, Surplus Shaloks 33, AG p. 1412. 

415. lampat , normally 'lecher' or ‘libertine’. The context in which it is subsequently used in 
section 546 indicates. however, that the secondary meaning of 'false' or "lying is the 
sense in which the CAS compiler uses the word. 

i i i i is poi i f the 

416. This section, evidently inserted at this point by mistake, belongs to a later part o n 

à rahit-narria, See section 569. In the text the preceding item concerning Sikhs caught in 
tain is incorporated in 536 and this erratic section is numbered 537. It seems clear, 
however, that the number 537 was originally attached to the preceding item. 

417. sirani : sweets offered at a place such as a pir's shrine, viz. Muslim offerings. 


418. pani jüthà : water which has been contaminated by use, particularly water left over after 
drinking. Š 

419. bemarijada. The term marijada (marayada ) implies a lower level of obligation than rahit. 

420. MI, Var Asa 12, AG p. 470. See section 117, ` 

421. M1, Ása 36, AG p. 355. See section 118. 

422. kurahatte : one who flagrantly violates the Rahit. 

423. See section 6. SRL omitted this offence. 

424. M1, Asa Kaff Ast 13(1), AG p. 418. 

425. M1, Dhanasart 2, AG p. 660. 

ki KO nen MAE RO ea osi 
performing of the rite while naked. See also note 401. 

427. PSP omits the latter portion of this injunction. 


428. sithant : an abusive song, usually one sung at a wedding by the bride's relatives and 
directed against close relatives of the groom. 


429. She should visit the dharamsala morning and evening. 


430. rumal : the cloth in which a copy of the Granth Sahib is wrapped. chddar : a larger sheet 
which may be used on beds, as seating, or for protective purposes. 


431. M4, Gaur? GuárerT 41 (1), AG p. 164. 


432. siapa : the mourning ceremony during which women express grief by weeping, wailing, 
and tearing of clothes. 


433. See notes 24, 25. 
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439. 
440. 


441, 


442. 


443. 
444. 


445. 
446. 


447. 


. bhàji : sweets and other gifts bestowed as a token of friendship. 


. See 87 and note 118. 


pati-brat : a wife's sacred duty to her husband. 


. Kabir, Bhairau 9(1), AG p. 1159. Kabir-granthavali” 348. 


- In the course of this brief enunciation of the doctrine of the corporate Guru the writer uses 


the word sarabat (entire) to define the corporate context within which the presence of the 
Guru is to be mystically discerned or assumed. Although the word sarabat has always 
been used with reference to this doctrine (characteristically in conjunction with the term 
khalsa ) its precise meaning in this context is very difficult to determine. The following 
options can be regarded as theoretical possibilities: š 
i. The entire adult Sikh population of a particular area. 
di. The entire male adult Sikh population of a particular area. 
iii. The adult Sikh males belonging to the dominant caste or castes of a particular 
area. 

iv. Some form of selective representation. 
The fourth option seems unlikely. Although it eventually emerged as a means of linking 
dispersed jathas during the misl period there is no evidence that it was the meaning 
intended by the CAS compiler. A strong possibility is that the first option was affirmed in 
theory, but that the second or third was normally followed in practice. There is, however, 
no reason why a woman of sufficient status and forthright vigour should not participate in 
the deliberations of a local sangat. The injunctions which CAS lays upon the Gursikhni 
indicate that there would normally be considerable inhibition but none of these suggests 
an explicit ban on such participation. e 


pitran purakh: Guru Gobind Singh. 


Promiscuous intercourse between members of different castes is a feature of ultimate 
corruption, and social chaos must inevitably result. 


kikan: "The name of the tribe remarkable for nakedness and looking starved, ugly, 
ie ae ps m met. a poor man.' (Maya Singh, The Panjabi Dictionary, Lahore, 
D. : 


sakat (saqit ): fallen, vile, depraved. 
See notes 24, 25. 


pañj pirialn ]: 'The five pirs'. According to MK , p. 591, the five pirs are Sakhi Sultan, 
Miran, Gugga, Bibari, and Sitala. In Varis Shah's Hir -they are identified as the 
legendary Khwaja Khizr and the four great Sufi pirs of Punjab and Sind, viz. Farid 
Shakarganj of Pakpattan, Baha al-Din Zakariya of Multan, Jalal al-Din, 'Makhdum 
Jahaniyan' of Uch, and Lal Shahbaz Qalandhar of Sehwan (C. Shackle, ‘Transition and 
transformation in Varis Shah's Hir', unpub. Indian Narrative Seminar paper, SOAS 
London, 29.10.85). 


MI, Surplus Shaloks 12, AG p. 1411. 


ape (svapach ) : an 'eater of dogs'; a person of the most inferior, degraded status; a 
Ci š 


This quotation is a conflation of two extracts from Guru Gobind Singh's Bachitra Nätak. 


sin 


448. 


449. 
450. 


451. 


452. 


453. 
454. 
455. 


Line 2 is taken from 6:29 and the three remaining lines from 6:42 (DG, p. 57). 


This anecdote may be intended as another thrust directed at Khatris. Rai Singh, named as 
a Khatri, is pointedly described as one who is best kept out of the way when there is 
fighting to be done. Tumultuous times have come and Sikhs such as Rai Singh must 
therefore be packed off to their homes where they will cause no hindrance. Others, 
however, must be prevented from going to their homes. These are the warrior Sikhs, 
those who obey orders without questioning them. In time of tumult they are at their 
militant best, whereas extended periods at home serve only to enfeeble them. The 
reference in this latter case is presumably to the Jat followers of the Guru. The PSP 
version does not specifically identify Rai Singh as a Khatri. 


A herald or crier; an assistant with special responsibility for issuing proclamations. 


The CAS compiler's debt to his Chhibbar source is particularly evident in this section. It 
emerges first in his pointed use of raul@ (tumult), a word which epitomises for Kesar 
Singh Chhibbar the period during which the Bans@vali-ndm@ was written (S.1826, 1769 
A.C.). The CAS reference to rauld is soon followed by raule de sikh , the term which 
for Kesar Singh Chhibbar typically describes the kind of irresponsible self-seeker who 
had assumed leadership in the Khalsa. The two terms thus serve to summarise a 
particularly jaundiced view of the Khalsa and its leaders during the period c.1760. The 
vicious raule de sikh were incompetent and their behaviour was threatening to destroy 
sikh? (another key term in the Chhibbar tradition). In this time of trial the one comfort is 
the assurance that it has all been foreseen by the omniscient Guru and is in fact a part of 
his ultimate plan. It was a view which was to find expression in section 14 of the 
Bansdvali-nama and is here set forth in CAS a few years earlier. The common 
terminology used by the two works testifies unmistakably to a common source tradition. 

The sharing of concepts and terminology is also to be found in the ChS references to 
murid, maiki panth, and mukati (575-578). Section 10 of the Bans@vali-nam@ claims that 
Guru Gobind Singh issued a proclamation dividing the Panth into four categories, three 
of them virtuous and one sinful. Whereas the murid (Loyal Sikhs) and mukate 
(Enlightened Sikhs) are two of the virtuous categories, the maTkT (Rapacious Sikhs) 
constitute the sinful reprobate group. This pronouncement the Guru is said to have 
delivered to his uncle Kirpal (loc. cit. 10: 138-47). The maiki are subsequently identified 
with the raule de sikh (ibid. 14: 116, 287). See sections 224-27, 574, and Introduction, 
pp.45-47. 


Kirpal Chand (later known as Kirpal Singh) was the brother of the Guru's mother Mata 
Gujari. Together with Sahib Chand he receives honourable mention in Bachitra Natak 8: 
9-10 for bravery during the Battle of Bhangani (1688). See note 226. For Sahib Chand 
and Dharam Chand see Introduction p.17. 


Piara Singh Padam identifies the brothers Darbari and Gharbari Mal as descendants of 
Guru Amar Das and scribes in the entourage of Guru Gobind Singh. Both were killed at 
the Battle of Muktsar (1705), together with their father Khushal Singh (idem, Sri Gurú 
Gobind Singh ji de darabari ratan, Patiala, 1976, p. 254). 


Identified by Piara Singh Padam as a munshi of Guru Gobind Singh (ibid., p. 256). 
chhinvai df purt. Translation uncertain. Cf. B40 (Eng), p. 129, n.566. 

Parasu-rama (Rama with the axe’), the sixth avatar of Vishnu, took birth as a Brahman 
at the beginning of the Treta-yuga in order to rid the world of the tyrannous rule of the 
Ksatriyas (Khatris). The evil Ksatriya king Kartavirya (or Sahansarbahu, ‘the 


Thousand-armed'), having been entertained hospitably at the residence of Parasu-rama's 
father Jamadagni, stole a calf.as he departed. Parasu-rama pursued him, cut off his 
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456. 
457. 


458. 


459, 


460. 


461. 


462. 


463. 


464, 


465. 


466. 


467. 


468. 


See section 173. 


chache taia[n ] pas. Suictly speaking a chácha is the younger brother of one's father and 
a taia his older brother. It is, however, clear that the reference is to Sati Das and Mati 
Das, the two nephews (bhatije) of Daragah Mal. See Introduction, p.16. 


GNDU , SRL , and PSP all include at this point a reference to the masands which seems 
plainly to have been recorded out of context : "The masands had to be destroyed because 
they had become corrupt.' The sentence should perhaps have been included in 590. 


charan kavala[A ] pas kharota Si, lit. ‘standing near the lotus feet’, in the blessed presence 
of the Guru. 


achal-maii ahiran-budhi . This evidently derives from aharan-mati, the anvil of reason, 
an expression used in JapjT 38, AG p.8. 


Following the evacuation of Anandpur and the Battle of Chamkaur in December 1704 
Guru Gobind Singh travelled west-south-west from Machhiwara through modem 


dry, sandy tract known to Sikh tradition as the Lakhi Jungle (MK, P. 791). When he 
reached the village of Talvandi Sabo, twenty-five kilometres south-east of Bhatinda, he 
was welcomed by the local magnate, a Brar Jat called Dalla. There the Guru Tested at the 
Spot subsequently known as Damdama Sahib. He remained at Talvandi Sabo for nine 


months before moving on to Rajasthan, Delhi, and eventually the Deccan (MK, 
pp.418-465). 


The annual gathering or fair (mela ) held to mark the full moon of the month of Magh 
Ganuary-February). 


Ajit Singh and Jujhar Singh were killed in the Battle of Chamkaur, shortly after Zoravar 
Singh and Fateh Singh were executed at the command of Vazir Khan, Subahdar of 
Sirhind. See note 366. 

mañji : the authority of the masands. 

Durga. 


banda, lit. 'slave' and colloquially 'person'. The word is plainly a pun referring to Banda 


Bahadur, the Sikh leader during the uprising against Mughal authority in the Punjab 
1709-15. 


Apane dduno laváñgá : TThrough him] I shall bring them to my hem.' 
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. ik banda südh hosi. PSP version: banda ik sádh host (p.115). The reference points. 
id ici to Banda Bahadur, but the word actually used retains its dual meaning of 'slave 
or 'person' on the one hand, and the specific individual Banda on the other. The sentence 
might well be translated: "Banda, he who will come to lead the Panth, is a sadhu. 
470. Banda. 
471. gose gala[A ] : things whispered in the air' (Pers. gos ). 
472. Cf. section 166. 


473. In this prophecy reference is made to all four of the categories of Sikhs enunciated in the 
Chhibbar tradition. See 224-27 and Introduction, p.46. 


474. Translation doubtful. If in fact tirath does mean 'Divine One' it must refer to the Kalkin 
Avatar. See 624-25. 


475. MI, Var Asa 20:2, AG. p.473. 

TE 
On the other hand, the introductory words suggest that the context is still the tumult of the 
writer's own period, almost half a century later. . 

477. SRL , f.83a, added: 'and the sacred code (dharam mrijada ) shall be observed.' 

478. See 158 and Introduction, p.17. 

479. Mi, Var Maldr 23:2, AG p. 1288. 

480. MS, Var Jaitasart 10:1, AG p. 708. 

481. Ibid. 

482. Kabir, Sorath 9, AG p. 656. 

483. MI, Tilañg 5, AG p. 722. 


i i le assemble], 
484. PSP: ‘True King, you have said that you are present when all [your peop 
that the Khalsa is yours and the Khalsa is your Guru.' (PSP, p. 117). 


485. See section 209 ff. 

486. derá: camp, dwelling-place; the Guru's residence and associated buildings. 
487. M3, Var Marit 9, AG p. 1089. 

488. MS, Sih 41, AG p. 745. 

489. M4, Var Sorath 16, AG p. 648. 

490. December/January. 


- This should presumably read Kirpal Singh, or perhaps Kirpal Chand. As the narrative 
dm procesa it beoe: pd that 'Mamaji' has been summoned into the Guru's presence to 
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492. 


493. 


494. 


495. 
496. 


497. 


498. 
499. 


500. 
501. 
502. 


503. 
504. 
505. 
506. 
507. 
508. 


act as amanuensis. 'Mamaji' invariably designates the Guru" i 
Singh, alias Kirpal Chand. See note 45 P d PARE, EE 


ee of the Ganga which flows past Mount Kedarnath in the Himalayas (MK, 


The text includes the word tala which in this context means the flat land adjac 

^ . a : P tt 
mountain and thus indicates that Mailagar is to be understood as the name of 3 mouñtala: 
Mount Mailagar (or Malayagiri) is, however, in South India. See note 533. 


According to the B40 Janam-sdkhT Guru Nanak received notification of his i i 

d ! s impendi 
death in the form of a pinch of ashes delivered by two mysterious yogis (B40 (Engh 
pp.230-31). Cf. also the Purátan janam-sakhi tradition of a pre-death exchange of 
shaloks between Guru Nanak and Makhdum Bahauddin (Shaikh Baha’ al-Din Zakariyya) 


(GNSR, p. 50). 
upadrav : a natural disaster which is interpreted as a portent. 


sankar: unlawful mixing of castes; a degraded caste resulting from the union of a man 
with a woman of higher caste or from promiscuous cohabitation. 


This couplet appears to be a garbled verion of one (or more than one) of th 
references to Sankar baran, which appear in the Nihakalanki Avatar ars of Co Dawe 
Granth. The most likely originals could be either or both of the following : 
sañkar baran prajá sabh hoi 
chhatri jagat na dekhiai kot 
- Loc. cit. 10:1, DG p. 572 
chhatri brahaman raha na ko? 
sankar baran prajà sabh hor 
- Ibid. 15:4, DG p: 572 
See also 4:1, 115:1, and 116:1 (DG pp. 571, 579). 


MI, Var Mdjh 16:1, AG p. 145. 


MI, Surplus Shaloks 15, AG p. 1411. A variant i i 
Mi, Var Sarak Sh, AG pp. 1345-46. SA a oE Due shalo appears ag 


Ibid. 
Ibid. 


The writer calls the reprobates raule de sikh at this point. As Kesar Singh Chhibb: 
makes clear, the terms raule de sikh and máikT panth are synonymous (B-n 14:116) a 


Bachitra Natak 6:56, DG p. 58. 

MI, Surplus Shaloks 22, AG p. 1412. 
MI, Var Majh 7:2, AG p. 141. 

M1, Var Sh? 13:2, AG p. 789. 

Kabir, Gaurt Chet? 44, AG p. 332. 
M1, RámakalT Ast 1 (3), AG p. 902. 
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509. 


510. 


511. 


512. 


513. 


514. 


515. 


516. 
517. 
518. 


519. 
520. 


$21. 


522. 


The cardinal sins enunciated by the writer are those of Brahmanical Hindu tradition, not 
the kurahit of the Khalsa discipline. This is consistent with the Puranic beliefs which he 
now begins to expound. It is, however, clear that his interest in the Kalkin Avatar derives 
from the Dasam Granth rather than directly from a Puranic source. In presenting this 
material he continues to provide an analogue to the tenth section of the Bansávali-nama . 


The translation of this sentence assumes that the word sekh means ‘remaining’. It can, 
however, be read as fekh , 'the offspring of a degraded Brahman’. Cf. notes 496, 497. If 
the latter were to be correct the translation could read: "The Kaliyuga will hold sway and 
for 835 years the dominance of the bastard Brahmans will endure. Then shall the 
Satiyuga dawn." 


The last of the incarnations of Vishnu and the only one which is still to come. According 
to Puranic tradition the appearance of Kalkin, riding on his white horse, will terminate the 
Kaliyuga and usher in the commencement of a new Satiyuga (Wendy Doniger 
O'Flaherty, The Origins of Evil in Hindu Mythology, Berkeley, 1976, p.200; Basham, 
The Wonder that was India, London, 1954, pp. 307, 321). In the Dasam Granth 
retelling of the Vishnu avatars (the Chaubis Avatar, DG pp. 155-709) the Kalkin Avatar 
receives lengthy treatment, surpassed in this respect by only the Krishna and Ram 
narratives. For a summary of the Dasam Granth treatment see Dharam Pal Ashta, The 
Poetry of the Dasam Granth, New Delhi, 1959, pp. 71-72. In the Dasam Granth version 
Kalkin is also called Nihakalank, ‘the Spotless One' (MK , p. 256). 


Nihakalankt Avatar 141, DG p. 581. SRL (f. 91a) quoted only four words. GNDU 
(f. 155b) and the Bansavali-nama analogue supply the longer quotation (B-n 10:660-61). 


dev-puri : Vaikunth, the heaven of Vishnu. 

According to Puranic cosmogony the length of a Satiyuga (or Krta-yuga) was set at 4,800 
'years of the gods’ and each ‘year of the gods’ was held to span 360 human years. 4,800 
x 360 = 1,728,000, as given by the text. 


Apart from the introductory reference to the four yugas the PSP text omits the 
cosmogonic schema and description of the Tenth Master presented by the GNDU/SRL 
text in 629-638 (PSP, p. 121). 


The correct total is 4,320,000. The full cycle constitutes a mahayuga . 
M10, Akal Ustat 6:76, DG p. 18. 


Fourteen days, viz. fourteen periods of daylight plus fourteen nights, The Puranic figure 
is fourteen. 


Twenty-four minutes. 


According to the Puranic pattern Vishnu assumes the form of Rudra the Destroyer at the 
conclusion of the entire cycle and proceeds to consume the entire universe. 


Ishvar, viz. Shiv. 


M5, Gaur? Sukhamanr 16 (2), AG p. 284. For Kesar Singh Chhibbar's version of this 
passage conceming the four yugas, the Kalkin Avatar, and the definition of a kalap see 
B-n 10:636-61. In the Bansavali-nama the cosmogonic details come first (10:636-43). 
These are followed by an exhortation to remain faithful to the Guru, and then by the 
description of the yugas with its climax in the appearance of Kalki (10:649-61). The two 
versions manifest the usual range of similarity and difference which characterises the 
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523. 


524. 
525. 


526. 


527. 


528. 


529. 
530. 
531. 
532. 


533. 
534. 


535. 
536. 
537. 
538. 


539.. 


540. 
541. 


connection between the Bansdvali-ndmd and portions of the CAS narrative. Although 


there are differences of order and of detail there are points at which the two versions ` 


clearly correspond. There can be no doubt that they derive from a common source. 


MIO, Jaép 1:1, DG p.l. The point of the quotation is that isi 
Sy tutan Gewese p q n is that God is in no way bounded 


The vestigial nipples on the male chest. 

MI, Vadahans 3, AG p. 558. 

MI, Ása Ast 15(7), AG p. 419. 

ate dasakhat bulàkà sirigh likhart de . In SRL the scribe's name was spelt Balaka Singh. 

According to thie Ransa nama version the scribe who recorded the first copy of the 

rahit-nama was Sital Singh Baharupia. An unnamed Shudra Sik 

coy Bar 101826). p m udra Sikh then made a second 

Gurbakhsh Singh was the father of Kesar Singh Chhibbar. See Introduction, p.16. It is 

not entirely clear from the text what Gurbakhsh Singh had recorded, for the reference to 

him merely states gurabakhsah singh likháia hai. The claim that Guru Gobind Singh 

commissioned jhe fint recording of me zar nama is clearly stated. It presumably follows 
at Gurl sh Singh subsequently had a second co) de. Th i i 

peri ao i y py made. The English translation 

MI, Asa Ast 12(3), AG p. 417. 

The PSP text concludes at this point. 

MS, Var Mari 7, AG p. 1096. 

bavan, viz. bavan chandan, the dwarf sandal-tree. The standard text reads chandan . The 

point of this particular line is that just as the sterile simmal-tree can acquire the fragrance 

of sandal-wood by growing in the vicinity of a sandal-tree (chandan ), so in like manner 

can an ordinary sinner absorb piety by associating with pious company. The image is a 


common one in Sant literature, though normally the chandan re; ts th 
this kabit it signifies the Guru. 5 A GE 


milagár . Mailagar (or Malayagiri) is the region in South India famed for its sandal-trees. 


Bhai Gurdas, Kabitt 503. For the standard text, with Punjabi paraphrase, see Giani 
Bishan Singh (ed.), Kabitt savayye tika Bhat Guradas jr (Arnritsar, ath ed., 1952). Ka, 


M5, Bávan Akhari 52:1, AG p. 261. 

Although the name is an unusual one GNDU, SRL and KAC all agree on the spelling. 
MIO, Bachitra Natak 13:11, DG p. 71. 

Nihakalanki Avatar 68, DG p. 515. 

Pakhayan Charitra 405:396, DG p. 1387. 

See Introduction, p.30. 


pandit püdhe mie mahant. "Mian' is a title of respect used for eminent Muslims. See note 
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559. The title 'Mahant' presumably refers to the superiors of Nath establishments, 


542. The first shaving of a child's head; the shaving of the head following the death of a close 
relative. 

543. tarapan: lit. ‘satisfaction’; the Hindu ceremony of casting or sprinkling water as an 
offering to gods or deceased forbears. 

544. nangi bodi: ‘with tuft of hair uncovered.’ The meaning is presumably that Sikhs should 
never defer to Brahmans nor take instruction from them. 

545. nasavar : snuff, normally made from tobacco. 

546. The outcasted offspring of a union between a Shudra father and a Brahman mother; a 
member of the outcaste group supposed to descend from such antecedents; any vile, 
mean, viciously immoral person. 

547. ekddasi (Pbi. ikádasT): the eleventh day of each half of the lunar month, For Vaishnavas 
the consumption of grains is prohibited on this day. Only fruit, vegetables and milk are 
permitted. 

548. M4, Nat Nardin Ast 4(5) AG p. 982. See note 561. 

549, guri ke prasüdi. This presumably means karah prasad. See note 302. 

550. See note 359. 

551. See note 12. 

552. ar pitr nin] bhi pahucha . The ceremonies performed by Gursikhs constitute an effective 
gradh. For fradh see note 81. It is possible that the reference to forbears has been 
included at this point by mistake. The same words have been added to the description of 
the Sradh which appears in GNDU on folio 203a, SRL folio 101a. ' 

553. Probably karah prasad, but possibly ordinary food. 

554. gota khana: to be immersed; to struggle to save oneself from drowning. 

555. doi gharidn, two gharis. A gharT is the equivalent of twenty-four minutes, which means 
that a strictly accurate translation would read: ‘Forty-eight minutes before the close of 
day' (viz. before the conclusion of the fourth watch of the day). The actual reading 

should thus begin shortly after 5 p.m. 

556. See note 18. 

557. chhati amrit karike prasadi: food containing the thirty-six flavours' (MK , p. 363). 

558. Source not identified. Not in AG or DG. 

559. mie brahaman . The connotation of mie (sing. midi ) is not clear. The word midh may 


be used as a noun meaning ‘teacher’, and it may also be used adjectivally or as a form of 
address to mean ‘respected’. In this latter usage it was characteristically applied to 
Muslims in the Punjab and ‘Muslim teacher’ is thus a possible translation. It is, 
however, more likely that it is to be read as an ironic title for the execrated Brahmans. 


560. Source not identified. Not in AG or DG. 
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janam-sakhi. 


. Equivalent to Friday, 5 April 1765. 


. dhid[À ] bhain : ‘daughters [or] sisters'. 


. athita[n] (athitr or atithT ): guests, visitors. 


. SGkht, ‘testimony’. The writer has used a formula a 


. The PSP text terminates at this point. 
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- M4, Nat Nardin Ast 4 (5), AG p. 982. Cf. note 548. 


. bhagava[ri ]: the reddish-yellow colouring used by many ascetics to dye their garments. 


ppropriate to the terminating of a 


APPENDIX 


PSP introductory prologue 
The eternal and supreme Guru has declared, The gathered community (sarabati sahgati ) is my 
Khalsa. All should observe the Guru's Rahit.' [The injunctions of the Rahit were recorded] 
by Enlightened Sikhs (mukate sikh )lin the presence of the eternal and supreme Master. 
These devout Sikhs studiously compiled a rahit-nama so that Gursikhs might act as the Guru 
has prescribed. The Sikh Rahit is as follows: Pay heed to neither Brahma [the God of the 
Hindus] nor to Muhammad [the Prophet of the Muslims}. Obey only the commands of your 
own Gumus. If help be needed the Gurus will furnish it [to those who accept] their testimony 
recorded in the Granth. 
I praise and adore my Guru a hundred limes a day, he who lifts men to the ranks of the gods, 
swiftly, without delay.2 
The Satguru will sustain [the Gursikh] both in this world and the next. The Gursikh should 
therefore obey the Rahit. 

The Sikh who comes to the sangat seeking knowledge [of the Guru] and there approaches 
Enlightened Sikhs should receive from them an exposition of the Sikh way. Any ordinary Sikh 
who approaches the members of his local [sangat] should depart bearing a belief in the Rahit. 
Many Sikhs have strayed into error, still believing that men are divided by caste distinctions. If 
any Sikh should be thus deluded Enlightened Singhs should make it clear to him that each Sikh 
must associate with his fellow Sikhs. He should not view anyone as a Khatri, a Shudra or a 
Vaishya. Ignoring all distinctions of caste he should see only a Gursikh. 

He should, moreover, renounce the sacred thread, the frontal mark, the dhoti and Hindu 
rituals. Instead he should read the sacred scripture (Sabad ) and if he is to arrange a marriage he 
should never summon Brahmans. Let him [on such occasions] read the Anand {Sahib hymn]. 
He should also avoid the company of Muslim officials and he should never seek their favour. 

Much [oral] instruction of this kind had been given [when eventually ] some Sikhs employed 
in Guru [Gobind Singh's} administration were approached by other Sikhs [seeking 
clarification]. "The Enlightened Sikhs deliver homilies,’ they said, and they do so in 
accordance with the Guru's teachings. [But we need more than this.]' Some helpful Sikhs 
from amongst those who received this enquiry went to the Enlightened Sikhs and asked them 
what they were actually teaching. ‘Only the Satguru understands the situation as far as his 
Sikhs are concerned,’ they replied. "He has made it clear that his Panth has been set apart and 
that the Rahit which he has promulgated is likewise distinct [from the conventions observed by 
Hindus and Muslims].' 

"What you say is correct,' said their enquirers, 'but you should communicate the Guru's 
words [with authority] so that all believe them. If they do not plainly bear the Master's 
authority the Sikhs will not accept them. Lay a petition before the Master, [asking that his 
commands be delivered in a manner which] all his Sikhs will understand and obey.' 

[In response to this request] the Enlightened Sikhs prepared a written version of the Rahit. 
'Have it read before the Master,' said the enquirers. "Whatever decree is then issued [by the 
Guru] will be authoritative.' "We shall so do when we perceive an appropriate opportunity," 
replied the Enlightened Sikhs. ‘And we shall have it read to the assembled Sikhs,’ said the 
enquirers. ‘The Master has command over the conscience of all [his followers] and whatever 
he approves will be accepted." 

The Sikhs acting as intermediaries took [this answer back to those who had asked them for 
assistance]. When a favourable opportunity appeared the petition was presented {to the Guru] 
and the draft read [before him]. 'It was to uphold dharma that I created the Panth,' said the 
Guru. 'It must not be corrupted [by caste distinctions]. As the Granth [Sahib] says: 

All peoples have merged in a single caste and dharma has been overthrown. 
"The four castes are one [within the Panth],' he declared. ‘All become one as a result of their 
common relationship to the Guru. Here there can be no distinctions: 

The Enlightened are the breath of my body. Obey [my command] and win acceptance A 
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[The Guru then turned] to the Enlightened Sikhs and, with reference to the Rahit, instructed 
them as follows: "Brothers, compile a Sikh rahit-[nama] in accordance with the testimony 
provided by the Granth Sahib.’ ‘We are but ordinary people,’ they answered. "You are the 
Master. How can we know what is in your heart? ‘I shall inspire and direct your words, the 
Guru assured them. "Write in accordance with the dictates of wisdom and the testimony of the 
Granth [Sahib].' 

With awe and trepidation the Enlightened Sikhs prepared a rahit-[nama], using the Granth 
Sahib as they did so. Having completed it in seven days they took it to the Guru who 
commanded that it be read to him. They began to read [and had completed only a part of the 
document when] he declared, ‘It has been well done!’ It required only a small portion to win 
his approval. [When this was given] the Singhs [who had been entrusted with the task] 
reverently prostrated themselves [before him]. 

This took place on the seventh day of [the month of] Jeth, S. 1757.5 'If any copy be made, 
announced the Guru, ‘it must be presented for approval. This rahit-nama is the official 
version.Ó No Sikh should adulterate it with prescriptions observed by others. He should act 
according to this code of conduct alone, for this one has been compiled by true Sikhs. Let this 
command be obeyed.’ 


- PSP, pp. 68-70. 


Footnotes to Appendix 
1. See introduction, p.46. 
. MI, Var Asá 1:1, AG p. 462. 
. MI, Dhanasart 8, AG p. 663. 


2 
3 
4. Source not identified. 
5. May-June 1700. 

6 


. haziirt, compiled in the presence of the Supreme Authority and bearing his imprimatur. 
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BIBLIOGRAPHICAL NOTE 


No detailed study of the rahit-namas exists. The only treatments to date are brief introductions 
written as Saya dE as sections of general works dealing with the larger field of Sikh literature. 
The following fall within these categories: 


McLeod, W. H., 'The problem of the Panjabi rahit-ndmás ' in S. N. Mukherjee (ed.)., India: 
History and Thought (Calcutta, 1982), pp. 103-126. o 

McLeod, W. H., Textual Sources for the Study of Sikhism (Manchester, 1984), pp. 9- 
(portion of introduction dealing with rahit-namas), 73-86 (selected extracts from various 
ahit-namas translated into English). i FA 

Piara Singh Padam, Introduction to Rahit-náme (Patiala, 1974), pp. 1-40 D (Punjabi). 


Selected portions of the more important rahit-namas are included in Kahn Singh Nabha 
(comp.), iranat Sudhākar (Amritsar, 1901; 4th ed., Patiala, 1970). 
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GLOSSARY 


Many of the terms listed below have been defined at greater length in footnotes to the English 
translation. Numbers given in parentheses after individual entries indicate the footnotes 
(English translation) which should be consulted for extended definitions or examples of usage. 


Akal Purakh : God. 

akhand path : continuous reading of the entire Adi Granth (79). 

Aradas : Ardas, a set prayer used in Sikh rituals (12). 

avagavan ` transmigration. 

avatar : ‘descent’; incamation, esp. of Vishnu. 

bani, gurabàni : works of the Gurus and Bhagats recorded in the Adi Granth (10). 

Bhai: ‘Brother’, title of reverence conferred on Sikhs of acknowledged 
piety and/or learning (64). 

bhog : pleasure, climax; conclusion of a complete reading of the Adi Granth 
(79). 

charan-amrit : 'foot-nectar', the water used for the 'foot-initiation' charan di pahul 
rite (39). 

darabar , darbàr : court; assembled retinue of an important dignitary. 

dharam , dharma : the appropriate moral and religious obligations attached to any 
particular status in Hindu society. 

dharamasala : room or building used for religious assemblies and worship (13, 
135). Cf. guraduara . 

dharamasalid : custodian of a dharamsala (60). 

divan : dewan, minister of state, chief functionary, principal steward. 

gayatri : verse from Rig-Veda recited (audibly or silently) morning and 
evening by Brahmans. 

got , gotra : exogamous caste grouping, sub-caste. 

gurabilas : Gur-bilas, 'splendour of the Guru', works in praise of the Gurus 
(esp. 18-19th century). 

guraduara : gurdwara, Sikh temple (135). Cf. dharamasala. 

guramantar : the mantra or sacred formula imparted to a neophyte at 
initiation (118). 

guramukh : Gurmukh; a faithful follower of the Guru, a loyal Sikh (7). 

gurasikh ` Gursikh; a Sikh of the Guru, a loyal Sikh (5). 

gurasikhan? : Gursikhni; a loyal female Sikh. 

hom: fire sacrifice to invoke the presence of the goddess Durga. 

Jágir : grant of land. 

Janam-sükhi : traditional narrative, biography (esp. of Guru Nanak). 

Jatha : military detachment; group of Sikhs under discipline. 

kabitt : a poetic metre. 

kachh : breeches which must be worn by members of the Khalsa. 

kara: steel bangle. 

karah prasad : sacramental food prepared in an iron vessel (75, 363). 

kangha : comb. 

karma : destiny, fate of an individual, generated in accordance with the deeds 
performed in his present and past existences. 

katha : religious homily; exposition of scriptures (19, 78). 

kes : the hair of the head. 

Kes-dhàri : a Sikh who observes the Rahit injunction to refrain from cutting 
his/her hair (8). Cf. Sahaj-dhart . 

khanda : two-edged sword (39) 


khidava : a servant appointed to supervise and entertain a small child. 
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kirapan : 
kiratan : 
mahant : 
malechh : 


pühul : 
pañj mel : 


Panth: 
prasad : 
Lg 

Rahit : 
rahit-nàmà ` 
raulè : 
Sabad : 


Sahaj-dhàri : 


Së ` 


sangat: 
Satsang : 
savayya : 
sikhani : 
siropd: 
sradh: 
tanakhāh: 
tanakhāhīā : 
trath : 


kirpan, sword, dagger. 

kirtan, the singing of devotional songs (19, 78). 

superior of a monastery or other religious institution (65). 

polluted foreigner, barbarian, Muslim (324). 

mind, heart, soul, psyche (181) . E 
string bed; lectern for the sacred scripture; area of spiritual 
jurisdiction (465). 

custom, social usage. ] Í 

deputy appointed by the Guru to supervise a designated sangat or 
group of sangats (25). 

‘shaven’; one who cuts his hair. 

scribe, secretary. . , 
the divine Name, the expression of the nature and being of God in 
terms comprehensible to the human understanding. - 
reverential greeting, obeisance. Wë 

repeating the divine Name of God; meditating on God. —— 

lit. 'master'. A yogic sect of considerable influence prior to and 
during the time of the early Sikh Gurus. Its members, who are also 
known as Kanphat yogis, practised hatha-yoga in order to obtain 
immortality. 

initiation, baptism (39). 

the five reprobate groups, to be avoided by members of the Khalsa 
(24, 25). 

the Sikh community. 

food; karah prasad (75, 302). 

a musician employed to sing kirtan (q.v.). 

the code of discipline of the Khalsa. IT 

a recorded version of the Khalsa code of discipline. 

tumult, chaos (450). . 

the divine Word; shabad, a hymn from the Adi Granth. 

a devotee of the Gurus who does not observe the full Khalsa 
discipline, specifically the ban on hair-cutting (8). Cf. Kes-dhari. 
an anecdote concerning Guru Nanak; a story from a janam-sakhi 
(162). 

religious assembly, congregation (14). — 
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a poetic metre. 

Sikhni, Sikh woman. 

robe of honour. (234). 

rite commemorating deceased forebear. 

penance, fine (300). 

one who has transgressed the Rahit (300). 

a place of pilgrimage. 
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